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Introduction to the theme of research
1
There have been reams of ideas about the church. But these are ideas. Theology has 
been dealing with these abstract ideas. It is a church-talk. However, when it comes down 
to the faithful, the church is ‘seen’ and experienced in its reality, rather than talked 
about notionally. There is a move from ideas to images, from talking to imagining.1 In 
the light of John Henry Newman, on matters of church-images theology might need to 
‘consult’ the faithful.2 This study has originated from my day-to-day ruminations as a 
religious, born in a Javanese culture, and grown up in a Catholic family. I have been 
matured, culturally as well as spiritually, within these realities, realising that together-
ness in the circles of friends and families has always been an everydayness of the people 
surrounding me. And in this togetherness, what is spoken about is not the abstract idea, 
but first of all the ‘image’ of a family, an ‘ecclesial family’ (Ind. ‘keluarga gerejani’). The 
Christians in Java have a lot of time to share how they live their faith in their together-
ness as family.3 Their simple hopes and concerns are always oriented towards the 
‘harmony’ of their community life.4 They imagine, interpret and evaluate many things, 
so as to find the relatedness of realities in their apprehension of the church. It is in this 
sense that I have decided to start this study, that is, to capture those marvellous
moments driven by the believers’ imagination. 
This yearning might appear impossible. But it has not stopped challenging me each 
time I see how the faithful in Java are participating in the church activities, expressing 
their belief in God who is always present in their communities. All this continues to 
happen every day in this society where Christianity is only about three per cent of the 
island’s population. There must have been a strong spirit of being family in the hearts of 
these faithful, so that they always seem to have the need to come together as a church. 
There must have been some specific ways that appear familiar and therefore helpful to 
them in order to survive as a church and a minority in this society. The spirit of being 
community has surfaced from their imaginations, and not simply from the thought ideas 
about the church conveyed to them. Their ways of figuring the church and of being 
church are the crucial points of their faith that bring about renewal and transforma-
1
81.
This section is an introduction to the theme of this research. Further elaboration on the research design 
will be given in Chapter 1. This initial process was carried on with reference to Piet Verschuren and Hans 
Doorewaard, Designing a Research Project (Utrecht: Publisher Lemma, 1999); translated by R. Poper.
2 See John Henry Newman, On Consulting the Faithful in Matters of Doctrine, ed. John Coulson 
(London: Chapman, 1961).
3 Cf. Franz Magnis-Suseno, Etika Jawa: Sebuah Analisa Falsafi tentang Kebijaksanaan Hidup Jawa 
(Jakarta: Gramedia, 1984), 168-176.
4 Ibid., 38-
tion. A theology of the church in the midst of these realities, in order to address the real 
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situations of the faithful, has to be a theology of the church from within the sociocultural 
realities of the faithful.5 Based on this theology, I want to focus my research further on 
the ecclesial content of catechesis among the local churches, i.e., the believers’ images of 
the church.
Needless to say, there are difficulties in this kind of catechetical and ecclesiological 
study. Since the starting point of all this is the believers’ reality reflected in the ways and 
images through which they imagine the church as their new ‘home’, the first difficulty is 
the local resource to begin this endeavour. There is a posthumous book by Y.B. 
Mangunwijaya entitled Gereja Diaspora, which describes the contemporary situation 
and some particular challenges encountered by the church in Indonesia.6 However, this 
book has been criticised as conceptually inconsistent and too much focused on the 
organisational aspects of the church.7 By mentioning this limitation, I do not intend to 
propose new models of the church in Java, but rather to explore new possibilities of 
church images associated with the culturally embedded images that will improve the 
content of catechesis. This limitation has been the reason to conduct an exploratory 
research about the believers’ ways of (re-)imagining the church from within their own 
cultures. What I would like to propose here is an interpretation of these ways through 
the observations and explorations of the believers’ preferences. We want to listen
carefully to those ordinary Christians in Java and to learn from them about what it 
means, and how it is carried on, to become church members in their local realities. What 
I am trying to do is to figure the church through the believers’ eyes, that is, from their 
perspectives and in faithfulness to their imagination.8 The church re-imagined from the 
local viewpoint may contribute fresh and fertile fruits to the larger church, the fruits 
yielded from different types of soil in Java. 
5
Katholieke Universiteit Leuven, 2002.
Cf. Tom Jacobs, SJ, “Gereja dan Dunia” in JB. Banawiratma, SJ (ed.), Gereja dan Masyarakat
(Yogyakarta: Kanisius, 1986), 13-44; JB. Banawiratma, SJ (ed.), Gereja Indonesia, Quo Vadis? Hidup 
Menggereja Kontekstual (Yogyakarta: Kanisius, 2000); Roger Haight, “Ecclesiology from Below: Genesis 
of the Church,” Theology Digest 48:4 (2001): 319-328.
6 Y. B. Mangunwijaya, Pr., Gereja Diaspora (Yogyakarta: Kanisius, 1999).
7 Detailed assessments of the book from various authors can be found in A. Sudiarja, SJ (ed.), Tinjauan 
Kritis atas Gereja Diaspora Romo Mangunwijaya (Yogyakarta: Kanisius, 1999) and also in J.B. 
Banawiratma, SJ, “Hidup Menggereja yang Terbuka: Jaringan dari Berbagai Macam Komunitas Basis 
Kontekstual,” in JB. Banawiratma, SJ (ed.), Gereja Indonesia, Quo Vadis? Hidup Menggereja 
Kontekstual (Yogyakarta: Kanisius, 2000), 181-195.
8 Cf. Hadrianus Tedjoworo, “Understanding through the Eyes: A Dialogue with Sallie McFague on the 
Role of Images and Metaphors in Current Theological Epistemology,” Master of Theology thesis at 
The next difficulty leads to the main problem of this research. The Christians in 
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Java seem not yet habituated to figure the church from their own point of view. There 
has been a gap between the more traditional concepts of the church learned by the 
believers during the catechetical process and the images embedded in their socio-
cultural realities. In Java, the church concepts are commonly learned by the believers 
through the catechesis process before the baptism, while the gap emerges mainly 
through the catechetical process after the baptism. The faithful are more prepared to 
describe the church using the ideas taught in catechesis rather than the images that are 
more familiar to them. For example, the church as ‘people of God’ might have been 
heard frequently during catechesis and probably came up in their conversations about 
the church, but this idea remains an abstract idea to the believers and will need other 
images in order to apprehend its meaning. The idea ‘people of God’ might have been 
learned by heart, but apparently not spoken of from the believers’ hearts. 
There might have been customary reasons behind this. For the faithful in Java, 
expressing their relatedness to and participation in the church with the so-called images 
from the culture is not always taken for granted. If that is true, the fault might lie in the 
less usage of local cultural images in the content of catechesis and in the community 
discussions about the church. The catechetical content tends to be ‘notional’ in the sense 
that it may require certain theoretical knowledge and language in order to apprehend 
the church from that point of view. Based on the existing catechetical content and 
methods, the believers are often stimulated to talk about the church conceptually rather 
than to imagine, interpret and share their own perceptions and experiences of its 
aspects from their own sociocultural perspective.9 A plain example might give us some 
idea. The image of the church as a ‘vineyard’ as referred to in Matthew 21:33-41 brings 
forward some ideas of how to live and work as members of the church. However, as the 
image ‘vineyard’ is unfamiliar to the believers in Java, the catechetical content based on 
this ‘biblical’ image may only evoke discussions on the notional level which are not 
easily apprehended by each person. To make sense of the meanings contained in the 
image, the believers would need particular images from their own culture, which should 
be provided in the catechesis, so that they have greater opportunity to share real 
experiences of the related aspects of the church. This study is directed towards 
providing the necessary associations between the church images from the bible and the 
relevant socioculturally embedded images that support the believers’ apprehension of 
the former. In that direction, the content of catechesis will be improved to address the 
day-to-day experiences lived by the believers in Java within their own cultural context. 
.9 See the material of catechesis about the church in Java in the several sources mentioned on note 276
When all is said and done, these relations are not so much to complicate as simply to 
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shore up the believers’ apprehension.
To begin the effort towards an improvement of the ecclesial content of catechesis 
in Java, the voices of the faithful have to be heard in the process. The believers’ local 
spiritualities may have shaped and strengthened their communal life as members of the 
church. I want to unearth in this study how the cultural images are influential in 10
propping up the believers’ profound faithfulness in the church. This endeavour is 
motivated by the hope that a kind of acknowledgment of these images may improve the 
believers’ apprehension of the church and support the future of the local churches in 
this land. In this way, we could also help the church to find its rootedness in the local 
cultures. The catechetical contents about the church will be of the main concern in 
carrying on the observations, given that catechetical meetings in Java are still the main 
place of the encounters that mirror the dynamic of the local church.
Java consists not only of one culture. Therefore, I would like to focus on two of the 
dominant cultures in Java, that is, Javanese and Sundanese. The Javanese culture can 
be found mainly in Central and East Java, while the Sundanese culture particularly in 
West Java. The similarities as well as the differences between these cultures might bring 
meaningful contributions to the larger context of the church in Java and Indonesia. 
Further, I will concentrate on the Catholics in two parishes which can be considered as 
good samples of the two cultures. The first, indicating the Javanese, is the parish ‘Hati 
Kudus Yesus’ (‘Holy Heart of Jesus’) in Ganjuran, Bantul, Central Java. The second, 
indicating the Sundanese, is the parish of ‘Kristus Raja’ (‘Christ the King’) in Cigugur, 
Kuningan, West Java. In focusing on the faithful in these parishes, I will try to explore 
their preferences towards their available cultural images about community life in the 
society. These images are in turn employed to their communal togetherness and partici-
pation in the church. This contextualisation will be completed by associating these 
cultural images with the church images found in the Scriptures (the so-called ‘biblical’
images in this study).11
In line with the main problem stated above, the main question of this research is: 
what images of the church in catechesis in Java can bridge the gap between the 
).
10 Cf. Robert J. Schreiter, Constructing Local Theologies (London: SCM Press, 1985), 124-125; Peter C. 
Phan, In Our Own Tongues: Perspectives from Asia on Mission and Inculturation, (Maryknoll, New 
York: Orbis Books, 2003), 67, and see for example St. Darmawijaya, “Ekklesiologi dalam Lakon Wayang”, 
in Johannes Banawiratma, Tom Jacobs, B. Kieser, I. Suharyo, and M. I. Emmy Tranggani (eds.), 
Mewartakan dalam Kebebasan: Gereja di Asia dalam Dialog dengan Agama-Agama, Kebudayaan dan 
Kemiskinan, Orientasi Baru, No. 5 (Yogyakarta: Kanisius, 1991), 100-123.
11 Further explanation of the strategy in this research can be found in Chapter 1, especially in section 1.2.2
(starting page 24
traditional concepts of the church as taught in the actual catechesis and the believers’
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culturally embedded images, in a way that is not contradictory to the bible? The 
Christians in Java have grown up in their own cultures and to a large extent have been 
accustomed to the cultural images in their social realities. Everydayness and realness 
characterise these images.12 In our efforts to answer this question, we will try to observe 
how the believers illustrate the church by means of their cultural images and to relate 
them to the ‘biblical’ images of the church. This question also marks the hermeneutical 
aspect of this study by allowing the believers’ ‘imagerial’ interpretations to emerge 
through the employment of their imagination. There must have been transformative 13
moments that occurred during the imagining process. This research wants to bring 14
some contributions for the improvement of catechetical contents and towards the 
development of an ecclesiology in Java. Our answers to the central question of this study 
will surface in the attempts of recommending themes and materials that are meaningful 
for catechesis about the church in Java and acknowledging the believers’ practices of 
faith in community involving cultural images and expressions. In line with the 
exploratory character of this research, the method in this study will consist of three 
main steps, namely, (1) the first survey to explore the believers’ cultural images about 
community life in the society, (2) the second survey to explore the believers’ images of 
the church as a community, and (3) the reassessment step to associate these images 
with the relevant ‘biblical’ images of the church and their contributions to a larger 
context of ecclesiology. I intend to do an exploration for the sake of providing relevant 15
and useful material for the catechesis about the church in Java. The research design of 
this study will be detailed in chapter 1. The results of the first survey will be explored in 
chapter 2. Afterwards, in chapter 3, I will discuss the cultural tendencies and the local 
perspectives to assess the cultural images surfacing in the first survey and in 
anticipation for the next survey about church images in chapter 4. Chapter 4, which 
indicates the second step of this research, will explore the believers’ church images in 
the sociocultural context based on the second survey. Finally, chapter 5 will be the 
1996).
12 Cf. John Henry Newman, An Essay in Aid of a Grammar of Assent (New York, London, Toronto: 
Longmans, Green and Co., 1947), 57.
13 An ‘imagerial’ way of thinking for our study can be described as a way of apprehending or assenting to
the teachings about the church with the help of (local, cultural, familiar) images; see 1.2.1.1 (starting page 
15).
14 Cf. George M. Newlands, Transformative Imagination: Rethinking Intercultural Theology (Aldershot 
etc.: Ashgate, 2004), 12, 34, 79.
15 Further explanation of these steps will be given in Chapter 1, the section on research strategy (section 
1.2.2, starting page 24). Cf. the method employed in José de Mesa, Following the Way of the Disciples: A 
Guidebook for Doing Christology in a Cultural Context (Quezon City: East Asian Pastoral Institute, 
realisation of the third step and will contain a reassessment of the believers’ ‘cultural’
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images of the church related to the ‘biblical’ images. The whole exploratory research in 
this study will be a necessary step towards the improvement of the catechetical content 
on the church in Java.
Chapter 1
Research design
7
What the theologians think and say about the church often is not well adapted to the 
churchculture of ‘ordinary’ members. This also applies to the theological content of the 
catechesis on the church in Java. Through this research I want to contribute to the 
solution of that problem. In this introductory chapter I would like to explain how I 
approach this problem here and how through this research I want to contribute to the 
solution.
1.1
What is meant by 
Problem scope and objective
‘catechesis’ in Java mainly refers to the process of preparation for the 
baptism. This catechetical process is focused among the catechumens, but the 
implication of the material taught during this process can be found among the believers 
through the community meetings in the parishes. In these community meetings the 
believers not only need to learn about what the church is according to the catechism, but 
furthermore to figure and to comprehend the church from their sociocultural viewpoint. 
The research problem observed in this study is the gap between the more traditional
concepts of the church learned by the believers during the catechetical process and the 
church images embedded in their sociocultural realities. The problem is actually a 
further concentration of the more general question of a reliable hermeneutics in 
theology and pastoral theology. This issue is especially initially conceived as the 
difficulty that texts from an earlier cultural context should be made understandable in 
our present culture that has greatly changed. People spoke in this context of actual 
reinterpretation. Today they see more clearly that it is not only a problem of historical 
changes in the cultural background, but also differences in the local cultural context. 
Many biblical texts, for example, have received their meaning in and from the culture of 
ancient Israel. And the Western theology is strongly influenced by the Greek and Roman 
culture. This culture differs in several respects from those in the current Africa or 
Southeast Asia. That will make it for people from Kenya or Indonesia sometimes 
difficult to understand and meaningless.
As a solution many theologians today argue for the “construction of local theolo-
gies” (see e.g. Schreiter).16 They mean by it theological conceptions and theological 
16 (London: SCM Press, 1985).Robert J. Schreiter, Constructing Local Theologies
language which acquire meaning from and within the local culture in which it must 
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function. This study is consistent with this plea and wants to bring a certain 
contribution to what one might call a contextual ecclesiology. In this research, it is not 
so much an ecclesiology in a dogmatic-theological sense, but the ‘ecclesiological content’
of catechesis on the Church, and therefore, a practical-theological ecclesiology in 
pastoral theological sense. In this context we also speak of inculturation (see Anthony
below and the FABC
17
18) and this study will contribute to the inculturation of the church 
in Indonesia, and more concentrated, in Java.
1.1.1 Towards a 
Church in Java
more meaningful content of the catholic catechesis on the 
I focus in this study only on the ecclesiastical catechesis on the Catholic side in Java, 
I catechesis on especially as given in the parish context. restrict myself to the content of 
the church. My concern in this study is not about all kinds of methodological issues of 
catechesis. Not how catechesis is designed and implemented and also not what one 
wants to achieve is central here, but what is treated in it concerning images and ideas 
about the church. In this way we want to bring forward meaningful and reliable
Furthermore, we assume that the content on the one hand must be thought-out 
recommendations through this research.
from the biblical sources of each theology of the church, while also should be or become 
understandable and meaningful as well within the local culture of the participants in 
catechesis, which in this case is in Java. Given the subject matter which is of course the 
church, particularly important are those cultural practices, assumptions and capabilities 
that are relevant to the relationships between the individuals and the community(-ies) 
to which they participate. These constitute the main significant background of this 
study, i.e., the thoughts and images that can help the church (more) understandable and 
meaningful. In stating this, I do not intend to do a thorough comparative study of 
17
, 1991, 8.
Francis-Vincent Anthony, Ecclesial Praxis of Inculturation: Toward an Empirical-theological Theory 
of Inculturizing Praxis (Roma: Libreria Ateneo Salesiano, 1997).
18 “A local church comes into existence and is built up through a deep and mutually enriching encounter
between the Gospel and a people with its particular culture and tradition. In current theological and 
magisterial language, this is known as inculturation. Inculturation consists not only in the expression of 
the Gospel and the Christian faith through the cultural medium, but includes, as well, experiencing, 
understanding and appropriating them through the cultural resources of a people. As a result, the 
concrete shape of the local church will be, on the one hand, conditioned by the culture, and, on the other 
hand, the culture will be evangelized by the life and witness of the local church;” The Theological Advisory 
Commission of the Federation of Asian Bishops’ Conferences, “Theses on the Local Church: A Theological 
Reflection in the Asian Context”
cultural differences between the Sundanese and Javanese cultures in Java.
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19 I am 
particularly concerned with the cultural differences that are important as a cultural 
context for church-images, and thus are mainly related to the relationship between 
individuals and the social communities to which they belong. 
The culture in Java is certainly not uniform. At least one can roughly distinguish 
between the Sundanese and the Javanese culture. Therefore in this study we investigate 
to what extent this distinction is also necessary, possible and desirable in connection 
with the search for a local ecclesiological content of catechesis on the church.
In attending to the research problem20 mentioned earlier and given that the 
catechetical content about the church consists of images that are not immediately 
familiar to the believers in Java, there is necessary to relate the believers’ culturally 
embedded images and the church images in the Scriptures. For example, an explanation 
about the church to the believers in Java by presenting the image “Mystical Body of 
Christ” will need to be associated with relevant ‘cultural’ images that can help the local 
believers comprehend the church in its ‘biblical’ image. This way of improving the 
catechetical content about the church with the help of the believers’ ‘cultural’ images can 
help resolve our main problem. Images of the church that are meaningful in the 
catechesis can be traced back to the images illustrating the believers’ relationship with 
their socio-cultural community. This rationale gives rise to the themes of (1) relation 
between the self and the community and (2) the believers’ sharing of experiences as an 
encounter of faith, which will be explored in Chapter 2.
Catechesis is the main context of our study and inculturation is an integral part of
catechesis for the self-realisation of the local churches. Johannes A. van der Ven 
discusses the “experience-catechesis” (ervaringscatechese) and the “liberation-
catechesis” (bevrijdingscatechese) in an ellipse with two focuses: the individual and the 
society. The emphasis of experience-catechesis is on the relation between the Christian 21
faith and the believers’ experiences of meaning and depth in the human life. This 
catechesis presupposes a constant dialogue between the catechists and the catechumens 
on the meaning of their life experiences in light of the Christian faith. There is also a 
conversation with the cultures and other religions given that the Christian faith is 
19
, 400 and further. 
Studies on the cultural differences between Javanese and Sundanese cultures can be found in the 
publications by the Institute of Southeast Asian Studies, Singapore; Proyek Penelitian dan Pengkajian 
Kebudayaan Nusantara and Proyek Javanologi, Beberapa Aspek Kebudayaan Jawa dalam Kebudayaan 
Sunda (Yogyakarta: Proyek Javanologi, 1984); Koentjaraningrat (ed.), Villages in Indonesia (Jakarta and 
Kuala Lumpur: Equinox Publishing, 2007).
20 See Introduction (starting page 1). In developing the research design, I refer to Piet Verschuren and 
Hans Doorewaard, Designing a Research Project (Utrecht: Publisher Lemma, 1999); translated by R. 
Poper.
21 Van der Ven, Kritische Godsdienstdidaktiek
always lived by the believers in relation to the concrete realities of the society. The 
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emphasis of liberation-catechesis is on the negative or “contrast experiences”. One’s
attention is directed towards the believers’ efforts in the light of Christian faith to 
liberate the society from any oppression. In focusing on the ecclesiological content of 
catechesis, I put the emphasis on the experience-catechesis while considering a more 
liberating catechesis. Catechesis in this study means all the efforts, the encounters and 
the learning processes of guiding and facilitating the believers towards the fullness of 
Christian life. By addressing the believers’ preferences of cultural images in community 
life, we may be able to explore through the surveys the cultural images that are 
understandable and meaningful to help them apprehend the church.
With regard to inculturation in catechesis, Francis-Vincent Anthony’s exploration 
22
of the ‘inculturating’ aspects of catechesis could be helpful. He introduces the 
importance of two poles, the ecclesial faith and the societal culture, in the inculturation, 
which he describes as a process of interaction or co-relation. Inculturation should aim 23
at the enrichment and transformation of both poles. Since inculturation is an activity 
bound to the actual cultural contexts, we will need a theory of inculturation to find and 
analyse the specific cultural images used in the catechisation process. It requires that we 
select some particular cultural contexts (parishes) in order to capture the realities of the 
inculturation activity. This selection ought to show our effort to be faithful to the 
incarnation of the gospel, which is necessarily an ongoing pluralistic process.24 By 
referring to Lumen Gentium, Anthony says that the mystery of incarnation serves as a 
model for the incarnation of the church in various cultural contexts. 
In this line, what happens in catechesis is an ongoing process, on the one hand, of 
(1) inculturating the (biblical) images of the church into the local communities and on 
the other hand, of (2) appraising the church by way of the cultural images. The latter 
presumes that the local believers would find it difficult to apprehend the church without 
the help of their own cultural images. When catechesis is restricted only in the first 
direction, there is a risk that it would appear as a ‘traditional’ catechesis, in which the 
believers were struggling to make sense of the church descriptions instructed to them. 
Therefore, we need to have a continuing activity of co-relation in an inculturating 
catechesis. It is worth to notice the definition of inculturation referred to by Anthony. 
“Inculturation is the process by which an ecclesial community lives its 
Christian faith and experience within a given cultural context, in such a way 
22
., 36.
In this research the surveys were conducted in an exploratory way to collect the believers’ preferred 
images to be used in our discussions on the ecclesiological content of catechesis in Java.
23 Anthony, op. cit.
24 Ibid
that these not only find their expression in elements of the local culture, but 
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also become a force that animates, reshapes and profoundly renews that 
culture, so as to create new patterns of communion and communication 
within that culture and beyond it.”
We can see that this definition points to the interactivity of the ecclesial faith and the 
this
25
societal culture. In study, the conjunction between the images of the church found 
in the Scriptures and the believers’ cultural images of the church might bring about a 
kind of transformation that not only affects the believers as Christians but also as 
cultural persons. Here the cultural images of the church in catechesis may serve as the 
‘inculturising’ images. Anthony continuously repeats the significance of ‘inculturising’
activity instead of ‘inculturated’ activity.26 He speaks explicitly about the inculturising 
catechesis and the call for it in connection with parish catechesis and family catechesis 
within a local church.27 He distinguishes ‘catechesis on inculturation’ (to provide the 
basic motivations and a spirituality of action), ‘catechesis for inculturation’ (to nurture 
the inculturising attitude of agent-subjects) and ‘inculturation in catechesis’ (catechesis 
as an area and channel of inculturation)28. We will consider the latter, i.e. ‘inculturation 
in catechesis’ in our discussions. While Anthony uses the distinction to analyse the 
“inculturising attitude”, we will appropriately use it to assess the believers’ cultural 
images in improving the content of catechesis.
In the course of our discussions, the term ‘culture’ may often refer to a particular 
religious tradition and will influence the preferred cultural images among the believers. 
The Christians as a minority in Java are in fact affected by the dominance of Islam. It 
happens that some people still convert to Christianity. This situation is sometimes made 
more complicated when their former religion is the dominant one that the conversion to 
Christianity would bring serious social consequences to the persons, such as alienation 
from the family circle and unsympathetic conducts of the neighbours.29 However, the 
strong cultural influence in Java seems to have brought some balance to the dominance 
of Islam. As Andrew Beatty puts it rightly, “Islamizing Java often turns out to mean 
Javanizing Islam.” Inculturation, in this sense, can accordingly be interpreted as a 30
25
University Press, 2004), 140.
Ibid., 45; emphases added.
26 Ibid., 291-292.
27 Ibid., 281-283.
28 Ibid., 167.
29 On the relation of Muslims and Christians in Indonesia, see Karel A. Steenbrink, “Muslim-christian 
Relations in the Pancasila State of Indonesia”, in The Muslim World, Vol. 88, 1998. Cf. Robert W. Hefner, 
“Islamizing Java? Religion and Politics in Rural East Java” in Journal of Asian Studies 46 (1987), 533-
544.
30 Andrew Beatty, Varieties of Javanese Religion: An Anthropological Account (Cambridge: Cambridge 
kind of ‘openness’ to the religious plurality with the help of the local cultures. It is also a 
KELUARGA GEREJANI
12
better way to respond to some accusations of ‘kristenisasi’ (‘Christianization’) that often 
are directed towards the church in Java.31
1.1.2 Recommendations for 
The main objective
better integration with cultural background
of this study is therefore to provide recommendations for a better 
connection between the content of catechesis in Catholic parishes in Java to the local 
cultural backgrounds. Furthermore, we assume that the catechetical content must be 
justified in light of the biblical sources for any theologies of the church. And we have a 
view to making recommendations to policy makers and content providers in this area of 
This objective is formulated based on the kind of our research problem which is a 
the church’s catechesis on the Catholic side.
practical problem and it makes this research also a ‘practice-oriented’ rather than a 
theory-oriented project.32 We are not so much developing new theories and views as 
exploring and discovering (fresh) cultural images of the church and providing their 
connections with the biblical images of the church that may contribute towards the 
solution of the problem. This orientation may also help instigate new developments in 
the improvement of the content of catechesis in Java. Based on my interviews with the 
catechists in the two parishes observed, the problem of the gap between the traditional 
concepts of the church learned by the believers and their cultural images emerges 
because of insufficient effort in studying the culturally embedded images and relating 
them to the biblical images of the church. This research can only partly contribute 
towards a solution of the problem and takes place within this project context. The 
outcomes of this research, i.e. the cultural images of the church and their relations with 
the biblical images of the church, will be useful and informative for the policy makers 
and content providers in the area of the church’s catechesis in Java.33
The Catholics of the two parishes are the so-called client of this project, but it can 
be extended as well to the larger communities of Christians in Java who can make use of 
the outcomes of this study to improve their catechetical content about the church. 
Nevertheless, I have to make clear the distinction between the believers’ aims and the 
31
., 31.
‘Kristenisasi’ is sometimes directed to some efforts of the church who wants to build, for instance, a 
school or a clinic in an area dominated by the Muslims. But this term is also asserted towards some 
Christians who walk from door to door ‘evangelising’ those who already embrace a religion. On this issue, 
see Bob S. Hadiwinata, The Politics of NGOs in Indonesia: Developing Democracy and Managing a 
Movement (London and New York: Routledge, 2002), 13, 125-126.
32 Verschuren and Doorewaard, op. cit., 29-30.
33 Ibid
objective formulated in this research. I want to consider the feasibility of this research 
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within the scope of its objective without assuming that the outcomes will entirely solve 
the problem encountered. In this sense, this research can be described as an 
‘intervention-oriented research’, which, however, will need another ‘monitoring’ project 
to evaluate the implementation of the outcomes.34 I restrict myself within the objective 
of providing data for the catechetical content providers in Java and leave the monitoring 
project for other researchers. The data will contain the believers’ preferred cultural 
images in their local culture which are not in contradiction with the biblically justified 
content. In this way, there will be a better connection of a biblically sound content of 
catechesis on the church to the preferred images of the believers in their local culture on 
the relationships between individuals and communities.
1.2
By entering this section, we want to prepare this research 
Research framework and research issue
conceptually and 
methodologically. Defining the context means limiting and focusing the process in order 
to be realistic with our objective, while distinguishing the method will facilitate us in 
carrying on the research through the steps. The next chapters will be our effort to 
answer the 
In this research project I am studying the believers’ cultural images on the church. 
research question(s) and the strategy to realise the objective stated above.
Here the image is the research object. My approach in relation to this research object 35
is from the ‘imagerial’ perspective which will be discussed below. This research 36
perspective suggests that we need to attend to the believers’ preferred images 
concerning their relationships as individuals with their local communities. 
1.2.1 Research 
The research objective formul
questions and key concepts
ated previously refers to a descriptive knowledge level,
since the aim is to provide recommendations to improve the content of catechesis on the 
37
church in Java so as to build a better connection with the local cultural backgrounds. 
The descriptive knowledge of the improved content of catechesis in the two parishes 
observed presupposes the corresponding connections with the biblical images of the 
., 78.
34 Cf. ibid., 41.
35 Cf. Verschuren and Doorewaard, op. cit., 47.
36 See 1.2.1.1 (starting page 15).
37 Cf. Verschuren and Doorewaard, op. cit
church as the assessment criteria. On the basis of the required knowledge above, we can 
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formulate the central question as follows:
What images of the church in catechesis in Java can bridge the gap between 
the traditional concepts of the church as taught in the catechesis and the 
believers’ culturally embedded images of the church, in a way that is not 
contradictory to the bible?
On the basis of this assessment we are able to recommend the catechetical content on 
the church which the parishes must integrate in the process of catechesis to bridge the 
gap between the traditional concepts of the church and the believers’ culturally 
embedded images. In this course, we realise the research objective. In order to provide a 
satisfactory answer to the central question, we need to formulate the following sub-
questions:
1) Which are the believers’ preferred cultural images on their relationship with 
the community and on the meetings in their society?
2) Which cultural tendencies and local perspectives are most relevant to embed 
the content of catechesis about the church in the cultural background of the 
people in Java?
3) Which are the believers’ cultural images of the church and the images 
considered meaningful to them?
4) Which are the culturally embedded images of the church in Java that can be 
reinterpreted in the light of the corresponding biblical images?
The first sub-question leads to the believers’ preferred images of a community but not 
yet related to the church. It is particularly useful to know which preferred cultural 
images derived from the local reality that can be a good data for the believers to figure 
the church at the later stage. The second sub-question helps in contributing cultural 
background for assessing which cultural images that can be relevant for the content of 
catechesis about the church. The third sub-question is an important aid to provide the 
church images the believers actually have that are based on their preferred cultural 
images. Finally the fourth sub-question provides an answer to the last part of the central 
question in relation to the bible. By formulating these four sub-questions, I am already 
providing a brief structure to this research project. Even now, in this design stage of the 
research project, it is obvious that the final structure of this manuscript will consist of 
four succeeding chapters, which will answer each of the these sub-questions in depth. 
To explore thoroughly the believers’ images as the object of this research, however, we 
need to consider the related key concepts, that is, on ‘images’ and ‘imagination’.
1.2.1.1
One of the keyword
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Images
s in this research is ‘image’. Our understandings of image will govern 
the whole method of tracing how the believers figure the church through their eyes. In 
the light of John Henry Newman, an image means an impression left in our memory 
and made by sensible objects from our experiences. An image is a result of our 38
apprehension, not simply understanding, of a matter or an experience. It comes from 
our experiences. As Newman expresses it, “notions come of abstractions, images come 
of experiences.” Thus, images first of all concern sensible objects and experiences. The 39
great advantage to start our research on the church with images is that images may last 
longer in the minds of the believers. This advantage is supported with Anderson, since 
in his view the image of communion lives in people’s minds notwithstanding the lack of 
encounter, conversation, or even knowledge of each other.40 As Newman clearly puts it, 
“the memory of countenances and of places in times past may fade away from the mind; 
Why images rather than ideas? Because images, as I will show below, address and 
but the vivid image of certain anxieties or deliverances never.”41
support the believers’ real apprehension of the church that can be more helpful in the 
process of catechesis. Furthermore, if the preferred images of the church are explored 
from within their own culture, we may contribute more to the content of catechesis on 
the church because of the familiarness of the images to the believers. The preferred 
images collected in this study are the so-called ‘cultural images’ that will be surveyed 
among the Catholics in the parishes.
Newman is our starting point to explore the images because he emphasises the 
‘realising’ function of images in the minds of the believers. Furthermore, it would be 
expedient to use Newman considering that he also puts the faithful at the focus of 
discussions about the church.42 Newman’s ideas can help reveal the hidden charac-
teristics of images which can be useful for our study and the importance of the believers’
imagination in the dynamic of their faith as church members. Newman’s ideas will be 
38
(London: Chapman, 1961).
See John Henry Newman, An Essay in Aid of a Grammar of Assent (New York, London, Toronto: 
Longmans, Green and Co., 1947), 20-23, 27-28; henceforth, quoted as GA.
39 GA, 28.
40 Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of Nationalism
(London, New York: Verso, 1983; revised edition, 1991), 6.
41 GA, 21.
42 Cf. John Henry Newman, On Consulting the Faithful in Matters of Doctrine, ed. John Coulson 
complemented with those of Benedict Anderson and Clifford Geertz in order to get a 
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more socio-cultural understanding of ‘image’.43
We need to be aware, however, that Anderson thinks of images in the context of 
the development of a nation while Geertz puts images and metaphors within his 
symbolic forms and social arrangements of a religion. Anderson focuses on the political 
aspect of a nation as an ‘imagined community’ closely related to social constructions and 
therefore not particularly to specific ethnical groups as we discuss in our study. Because 
it is ‘imagined’, the image of a community is thus not based on a direct experience of a 
reality, something that on the contrary Newman would consider important for an image. 
In his view, the images of nationalism in people’s mind is supported by the emergence of 
printing press under a system of capitalism. When it is said that the people ‘imagine’ a 
certain image of their community, it means that they do not have to experience it 
personally. For our study, Anderson would be helpful to emphasise the continued 
existence of community ‘images’ in the minds of the believers in binding their 
communion and the imagination’s role in making possible to ‘think’ the community. For 
Anderson, ‘imagining’ is not simply about ‘seeing’. It is more about knowing or realising
the connection and relationship that exist among the members of a nation. Imagining 
needs ‘style’ as its model and framework. He gives an example that the “Javanese 
villagers have always known that they are connected to people they have never seen, but 
these ties were once imagined particularistically - as indefinitely stretchable nets of 
kinship and clientship.”44 Anderson’s theory is in fact enriching Newman’s concept of 
image, because the believers’ image of the church is not limited to the community 
experienced in their own environment but is expanded to touch on the wider church 
community. In other words, the believers realise that the church imagined is also bigger 
than the church community they experience locally. Consequently, the believers not 
only refer to their present sociocultural realities but also direct themselves towards the 
church imagined in their minds, the church they have not experienced at first hand, as it 
were. This ‘imagined’ church explains well the believers’ transformative imagination we 
will discuss later. 
Like Anderson, Geertz does not specifically elaborate the idea of an image but he 
puts images within the context of a symbolical system in the society and religion. Images 
and metaphors are the embodiment of a religion in the believers’ way to characterise 
reality. Symbolic forms and social arrangements sustain the faith of the believers in the 
43
., 6; emphasis mine.
See Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of Nationalism
(London, New York: Verso, 1983; revised edition, 1991); hereafter quoted as Imagined Communities, and 
Clifford Geertz, The Interpretation of Cultures: Selected Essays (New York: Basic Books, 1973); hereafter 
cited as Interpretation of Cultures. 
44 Anderson, ibid
world.
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45 For our purpose, Geertz may contribute to Newman in that images which have 
an important role in the society come from the actual experiences and thus ‘familiar’ to 
its members. This issue of ‘familiarness’ of images becomes significant in our further 
discussions considering that the ideas about the church are not always apprehensible to 
the believers. Geertz’s suggestion that images and conceptions should be put in balance 
in order to reach transformation, as we will see later, also supports Newman’s 
acknowledgement of both ‘real’ and ‘notional’ apprehensions in the process of knowing 
a certain reality.
Images are basically images of things. In this sense, images are ‘real’ since they are 
perceived from the real things in experiences, which impressions are left on the minds.
“These images,” Newman says, “have an influence both on the individual and on society, 
46
which mere notions cannot exert.” Clifford Geertz says that “images of group history, 47
character, evolution, and destiny [that] have only to emerge to be fought over.” Thus, 48
images provide figural and meaningful resolution that moves the people to reach. In the 
light of Geertz, these might be called the “suasive images” that are needed along with the 
authoritative concepts. These images bring the community towards the future and to 49
some extent even transform the members in their journey. On the one hand, some 
particular societies or cultures are very much affected by ‘imagerial’ way of thinking, 
that is, a way of apprehending or assenting to the teachings about the church with the 
help of (local, cultural, familiar) images. Theologians, on the other hand, might use
notional rather than ‘imagerial’ ways of thinking in order to come to certain theological 
understandings.
Nevertheless, the way ordinary believers apprehend and bear on the teachings 
about the church cannot be restricted to notional reasoning only. The believers need to 
image and at the same time to find the truths of the teachings in their daily lives.
While notional reasoning is generally used by theologians, imagining (‘real apprehen-
50
sion’) are brought into play mainly by ordinary believers. Newman supports this idea 
when distinguishing the real assents from the notional assents.51 This distinction is by 
45
, 29. 
Clifford Geertz, Islam Observed: Religious Development in Morocco and Indonesia (Chicago: 
University of Chicago Press, 1968), 2-3.
46 By images “[Newman] does not mean a clearly defined visual representation but an awareness of the 
reality of the object,” says David Pailin, as quoted by Merrigan; Terrence Merrigan, Clear Heads and Holy 
Hearts: The Religious and Theological Ideal of John Henry Newman (Louvain: Peeters Press, 1991), 48.
47 GA, 57; emphasis mine.
48 Geertz, Interpretation of Cultures, 320.
49 Ibid., 218; cf. 239.
50 See Hadrianus Tedjoworo, “Understanding through the Eyes: A Dialogue with Sallie McFague on the 
Role of Images and Metaphors in Current Theological Epistemology” (Master of Theology thesis, 
Katholieke Universiteit Leuven, 2002).
51 Cf. GA
no means to abandon the functioning of both ways of understanding in the whole 
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process of the believers’ apprehension. But considering the influences images may bring 
on the believers as well as on the society and the church community they belong to, we 
cannot but acquiesce the believers’ images as an important driving material that helps 
the local church (communities) persist in the globalised world today.52
As an essential instrument in the real apprehensions of the believers, images 
cannot be valued as simply true or false.53 They assist the believers’ minds to assent to 
certain church teachings. We do not assess images in the same way like we do with 
ideas. In this sense, images function like the metaphors we live by. Like metaphors, they 
emerge to help us understand unfamiliar things or ideas.54 Like an applicable symbolic 
model in Geertz’s view, they render the unfamiliar, familiar. Therefore images must 55
come from our daily lives, from the ordinary, perceptible and familiar things, in order 56
to contribute to the process of the believers’ real apprehensions.
Newman’s idea of image is not simply a vivid mental picture of an object. What he 
means by the term ‘image’, as Terrence Merrigan expresses it, is “a vivid realisation of a 
particular object, a realisation so intense that the object becomes a fact in the imagi-
nation.” Images are the “form” accessible to the mind,57 58 as it were. Here we would 
highlight the most arresting characteristic of images, viz., that they have the faculty ‘to 
make real’ the particular objects they represent in the form our minds can use to 
apprehend certain notional realities. The objects in this sense become ‘real’ in our 
minds. We may refer to Anderson’s ‘knowing’ (‘realising’) of connection and relation-
ship. The reality (or the terminology) of the church, as a case in point, might not be 
something emerging from within some cultures. The people of the local culture would 
need to imagine or to image the church within the scope of images familiar to them so 
as to apprehend what the church ‘really’ is. In a manner of speaking, they have to make 
it ‘real’ to their minds with the help of their imagination. The church, for these people, 
will not be ‘real’ without the corresponding images. It may remain inextricably a 
notional reality, known simply by its ‘name’ if it cannot be perceptibly apprehended by 
.
52 Cf. Newman when saying, “It is in human nature to be more affected by the concrete than by the 
abstract; it may be the reverse with other beings. The apprehension, then, may be as fairly said to possess 
the force which acts upon us, as the object apprehended;” GA, 30.
53 Cf. GA, 58.
54 Cf. George Lakoff and Mark Johnson when stating that "the essence of metaphor is understanding and 
experiencing one kind of thing in terms of another;" George Lakoff and Mark Johnson, Metaphors We 
Live By (Chicago and London: University of Chicago Press, 1980), 5.
55 Geertz, Interpretation of Cultures, 215.
56 Cf. Anderson when saying that “the imagined world is visibly rooted in everyday life”; Imagined 
Communities, 35-36.
57 Merrigan, Clear Heads and Holy Hearts, op. cit., 48-49. 
58 Ibid
the local believers. It becomes real only when its images are allowed to intensify its 
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realness in the minds of the believers. This idea will be paramount in our following 
discussions given that what matters most among the believers is the real apprehension 
and not in the first place the notional.
We may now recognise that the realising function of images seems to have 
corrected their commonly presumed ‘referential’ character. Images turn out to be 
exceptionally essential since they not only refer to the material things in reality but 
furthermore ‘realise’ the matters we experience in reality though not in their material 
sense. Paul Minear expresses it rightly when stating that “images often serve a quite 
different function, that is, as a mode for perceiving a given reality, especially where this
reality is of such a nature not to be amenable to objective visibility or measurement.”59
For example, we have our own experiences of what an ‘encounter’ is in everyday life. 
Yet, we cannot show the reality of an encounter to other people unless we use some 
images, like greetings, holding each other hands and smiling to each other, which may 
describe to the others that an encounter is something real and can be realised. 
Sometimes we even cannot use only one image, but many, to figure this encounter. 
When it concerns people of other cultures or parts of the world, we probably have to use 
images which are familiar to them and to ourselves so as to describe what kind of 
‘encounter’ we are talking. Another example from Anderson is the image of ‘pilgrimage 
centres’ which realises the experience of ‘centrality’ to the believers who are flowing to 
the places from remote and often unrelated localities.
One may describe this realising function of images in the sense of ‘concretising’ so 
60
that the things represented become ‘imaginable’ to the believers. As our experiences are 
always perceptible and real, thus also images that come of our experiences are. We may 
have noticed that in order to press forward our research on the imagerial character of 
the church we will have to deal with the realness of images in the minds of the believers. 
Moving farther in this way will bring us to the deepening, or ‘intensifying’, to use 
Newman’s word, of the believers’ faith. This adds another reason for allowing and 
emphasising the perceptible and realistic images in our discussions about the church 
from the believers’ perspective. In short, an image is an impression in our minds about 
concrete object from particular experience, which in our study will help the (real) 
apprehension of the church. 
Understanding images in this perspective does not have to lead us to a certain 
‘realism’ that rejects any notional or impractical idea. An ‘imagerial’ way of perceiving 
59
54.
Paul S. Minear, Images of the Church in the New Testament (Philadelphia: The Westminster Press, 
1960), 23; emphases mine.
60 Anderson, Imagined Communities, 53-
reality is not so much a way around to remove ideas (or conceptions) from our 
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discussions about the church as an effort to enrich our ecclesiological world-views. In 
fact, we cannot figure the church without in the same breath conceive it conceptually.
Geertz argues that images always need to be challenged by conceptions but we need 
both in order to reach a transformation of the symbolic framework.61 We will find out 
during the course of this study that seeing the church with the help of the images in the 
believers’ mind may help us describe the current situations of the local churches. 
Church images, noticeably when come up among the faithful, could mirror the 
‘critiques’ hidden in their hearts.
1.2.1.2
62
Imagination
Imagination is the faculty to image or to imagine. The amazing vigours of the believers’
imagination are its (1) “evocative power that is able to arouse in the subject the feelings 
and affections associated with the object of experience” and its (2) “synthetic power that 
is able to construct, out of the data of experience, an ‘image’ of the object of 
experience.”63
1. The evocative function of imagination. This function is very much connected with the 
64‘realising’ function of images discussed above. When expressing and sharing their 
connectedness to each other as church members, the believers could recall some 
particular stories and spiritualities that are familiar to them so as to apprehend the 
multidimensionality of the church. The Catholics’ love for pilgrimage and communal 65
prayer with people of other religions in Cigugur, and the atmosphere of devotional 
prayer and silent meditation before the ‘Holy Heart of Jesus’ shrine in Ganjuran, are 
some expressions of how being church for them is a real experience involving their 
feelings and imagination. Their appreciation to each other’s ‘rasa’ (‘internal sensitivity’), 
61
, 141.
Geertz, Interpretation of Cultures, 239.
62 Cf. Anderson’s example of a powerful image by Pramoedya Ananta Toer in the latter’s novel entitled 
Rumah Kaca (The Glass House). This image voices the critique on the total visibility and control by the 
colonial state over the struggles of the people’s movements; Imagined Communities, 184-185.
63 Terrence Merrigan’s exploration of the believers’ imagination, drawing upon John Henry Newman’s 
ascription of its functions; Terrence Merrigan, “Newman on Faith in the Trinity,” in Ian Ker & Terrence 
Merrigan, Newman and Faith (Louvain, Paris, Dudley: Peeters Press, 2004), 97.
64 In making distinction of Newman’s ‘realising’ and ‘prehending’ imagination, Merrigan says that “in the 
case of realizing imagination, attention is focused on the fact as grasped or apprehended (imaged). 
Viewed in this respect, imagination is primarily an evocative power”; Merrigan, Clear Heads and Holy 
Hearts, op. cit., 51-52.
65 Cf. the people’s ‘attachment’ to the inventions of their imaginations as argued by Anderson; Imagined 
Communities
especially when related to the image of the church as pilgrim People of God, can lead to 
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an appreciation of each other’s way of imagining God’s presence. Newman’s view of an 
‘evocative’ imagination becomes important in our study when we take into account the 
believers’ ‘rasa’ working in their daily life. As Merrigan puts it, “Newman is aware that 
even the presence of vivid images in the mind does not insure action,”66 since it is the 
believers’ imagination that may ‘intensify’ assent in relation to the discerning function 67
of “
The Catholics in Java are accustomed to capture and express the divine in the 
rasa”.68
perceptible and the ‘real’ involving their ‘rasa’. This can be seen, for instance, in the 
solemn procession of over thirty Legio Mariae’s presidia with colourful banners vowing 
their loyalty to St. Mary in Cigugur, or in the miscellaneous fruits and land products 
carried on the shoulders of the Catholics from various groups during the Eucharist 
celebration in Ganjuran. The believers in Java also tend to offer creative sociocultural 
interpretations of the church through the images that reflect the actual situations. What 
matters most for them is the living character of the Word, and it is about the relevance 
and the ‘functioning’ of images from the Scriptures in the real life and in the concrete 
acts of faith. This is also the believers’ way to cope with realities as well as problems 69
and difficulties. The Spirit moves the believers from within to express their faith with 
particular images. “Likewise the Spirit helps us in our weakness; for we do not know 
how to pray as we ought, but that very Spirit intercedes with sighs too deep for words” 
(Rom. 8:26).70 Imagination, when allowed to articulate the relation between the 
believers and the community, can hold the tensions which were unbearable, bearable. 
2. The synthetic function of imagination. It is a function that enables the faithful to 
71reconcile conflicting descriptions contained in a particular image. Imagination, seen in 
66
, 63.
Ibid., 186.
67 See ibid., 187.
68 I would relate this ‘rasa’ to Newman’s ‘illative sense’ in order to describe that this ‘rasa’ might not 
simply be a subjective sensitivity of a believing person, but a sensitivity that always entangles the senses of 
other believers and the larger community which is the church itself. Cf. Thomas K. Carr’s explanation: 
“Newman claims the illative sense is a ‘sense’ like any other, parallel in function to ‘good sense’ or 
‘common sense’ or one’s ‘sense of beauty’. It thus stands in relation to our ‘being’, our ‘mind and body’, in 
such a way that all things on which it passes judgment are “of necessity referred to it [our total being] and 
not it to other things.” It should follow from this, therefore, that the illative sense is also a communal
sense, for one only has one’s personal ‘being’ by relation to other ‘beings’ with whom we live in 
community;” Thomas K. Carr, Newman and Gadamer: Toward a Hermeneutics of Religious Knowledge
(Atlanta, Georgia: Scholars Press, 1996), 139.
69 Cf. Newman’s conviction as indicated by Merrigan in Merrigan, ibid., 109. 
70 It is striking that the letter to the Romans uses the Greek word avla,lhtoj (‘alaletos’) which means “not to 
be uttered” or “not expressed in words.”
71 See Merrigan, Clear Heads and Holy Hearts, op. cit.
this function, helps the faithful in the local churches to sense the unity with the 
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universal Church. This faculty creates the feeling of inclusivity albeit the variety of 
images it, too, can spur. This inclusivity is what Dennis M. Doyle refers to in his 
illustration of the notion “catholicity.” Imagination in the light of its synthetic function 72
also yields transformation which George Newlands indicates as participation, 
Inclusivity. Because of the tensions in the local communities, imagination can 
reciprocity and dialogue.73
surprisingly bring the faithful towards a unity in a larger community. This inclusive 
imagination is probably best expressed in what Peter C. Phan points out as “dialogical 
imagination.” This imagination is at work whenever Christians, guided by the spirit of 74
God, seek to create community, insofar as this is unforced community of the divine 
love.75 This inclusive faculty creatively helps communities of believers on the local level 
to find the unifying symbols, stories and images so as to recognise and affirms Christian 
truth wherever it may be found. For example, the Catholics in Cigugur as well as in 
Ganjuran have their monthly Eucharist celebration organised every Thursday night 
before the day called ‘Jumat Kliwon’, which is ‘the sacred Friday according to the 
Javanese calendar’. This Eucharist in both parishes has turned out to be a special event 
attended by so many faithful from other cities. Even today the believers in Java still 
appreciate special events involving many people like this. These events in fact have 
attracted people of different cultures and religions. In this way, the ‘synthetic’ function 
of imagination opens the inclusive possibility for a unity in divergency.
Transformation. The inclusive function of imagination in turn can change the 
believers from within. As the believers’ tendency to keep on communicating with each 
other creates an atmosphere of relatedness, their imagination goes further in opening 
space for a change. Anderson names this an “imaginary transformation” that helps a 
person to fight for a change through particular images.76 In the spiritual context, 
imagination listens to the voice of the Spirit which helps the believers to be open to the 
active transforming presence of God while at the same time makes them critical about 
118.
72 Denis M. Doyle, Communion Ecclesiology: Vision and Versions (New York: Orbis Books, 2000), 173-
174.
73 George Newlands, Transformative Imagination: Rethinking Intercultural Theology (Hampshire: 
Ashgate, 2004), 12.
74 Peter C. Phan, In Our Own Tongues: Perspectives from Asia on Mission and Inculturation, 
(Maryknoll, New York: Orbis Books, 2003), 197.
75 Newlands, op. cit., 179.
76 Anderson gives an example of the famous Ki Hadjar Dewantara who wrote an article in Dutch-language 
entitled ‘Als ik eens Nederlander was’ in his fight for independence through literature; Imagined 
Communities, 117-
the kind of harmony it also yields.
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77 When it comes down to faith, the transformative 
thrust of imagination sustains the believers’ faith in ways that merely reason cannot. An 
example of this transformative spirit can be found in Ganjuran after the earthquake 
shattering the area in 2006. There were initiatives from the Christians to organise 
cultural events for children to heal them from the traumatic experience. The believers 
took care of these children regardless their religions. Here the church has become a new 
‘family’ for the children. This was a moment of change in a real time of crisis. Gerard 
Loughlin was right when noting that, in reference to Newman, “the religious imagining 
of the world can take hold of mind and body, transforming us into the family of Jesus 
Christ.”
1.2.2 Research 
In this research it would be reasonable to choose a 
78
strategy
case study strategy79 considering that
it is about the analysis of the problem encountered in the particular parishes in Java. 
This research takes two dominant cultures in Java, i.e. Sunda (in Cigugur) and Java (in 
Ganjuran), as its case-study units. There will be surveys, interviews and observations 
but these will be conducted in exploratory sense without pretension of representative-
ness or statistical generalisation. A number of consequences for carrying out the 
research in this strategy would follow. First, a qualitative research method must be used. 
The emphasis will not be put on calculating on the basis of the survey results, but on 
comparing and interpreting these results. Second, the focus is on depth rather than 
breadth, that is, by opting for the exploratory surveys, interviews and participatory 
observations among the believers of the particular parishes. Third, by selecting the two 
parishes in Ganjuran and Cigugur as the research units, I intend to extract from these 
research units the conceptual relations and information concerning the cultural images 
of the church.
The selection of the units to be studied also leads me to opt for an exploratory
research project. In this case, I am studying the two parishes of the Sundanese and 
Javanese cultures that on the whole show a lot of similarities with minimal variation. 
Accordingly, this strategy would be more flexible in comparison with the other strategies 
such as the ‘survey’ (quantitative) and ‘experiment’.80 Another advantage of this strategy 
77
., 169.
Newlands, op. cit., 181.
78 Gerard Loughlin, “’To Live and Die Upon Dogma’: Newman and Post/Modern Faith” in Ian Ker & 
Terrence Merrigan, Newman and Faith (Louvain, Paris, Dudley MA: Peeters Press, 2004), 51.
79 Verschuren and Doorewaard, op. cit., 164-170.
80 Ibid
from the point of view of a practice-oriented research project is that the 
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recommendations will be accepted more readily by the believers in the field than the 
results of a strictly quantitative strategy. As Verschuren and Doorewaard suggested, “the 
methods used and the type of data following from a case study are of more everyday 
nature, [t]herefore the results are identifiable and more easily accepted... [and] 
acceptance from the people in the field is often a condition for being able to make a real 
contribution to the process of change.”81 Doing this kind of research can bring the risk 
that we, as Schreiter puts it, might be “dictated by circumstances and immediate needs 
rather than the need for system-building.”82 However, the emphasis on the exploratory 
strategy is consistent with the research objective which focuses on the descriptive 
knowledge of the catechetical content. I would like to formulate the steps that will be 
relevant for our efforts in exploring the believers’ images in the cultural context of the 
local churches. 
Our method will explore the church images which are culturally meaningful for the 
believers in Java. The meaningfulness of the church images is measured not only in the 
light of the local cultures but also in the light of the ‘biblical’ images. In this sense, the 
local church is not only seen as a sociocultural reality, but first of all a community of 
faith. The local church as a believing community is the place of encounter between the 
Christian faith and the culture. Three methodological steps of this research are the 
‘questioning step’, the ‘projecting step’ and the ‘reassessing step’. 
(1) The first step is the questioning step carried out through a survey. Here we 
want to consider the important cultural aspects of (religious) community we want to 
explore. The topics about the self and its membership in community, leadership, 
community life, togetherness, participation, meetings, and religious matters in the 
society are chosen for this survey. This choice is taken considering that these topics have 
been common in the daily conversations of the people in Java about communal life, 
based on the preparatory interviews with the catechists and local leaders in the two 
parishes. Referring to these topics, I formulate two themes to focus the exploration, that 
is, (1) relationship of the self and the community, and (2) sharing of experiences as an 
encounter of faith. Based on the believers’ responses, we will look for the emerging 83
‘cultural’ images which may express the believers’ preferences with regard to those 
selected topics. However, all the community aspects explored in this step will be 
disengaged from any idea referring to the church. This step will be focused only on the 
possible cultural aspects of the church which, without mentioning the church itself, 
81
.
Ibid., 170.
82 Schreiter, Constructing Local Theologies, 23.
83 Cf. the reason provided in 2.1.3 (starting page 39)
might have existed in the sociocultural realities of the believers. The reason for this 
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procedure is to explore the aspects of communal life from the perspective of the culture 
only. This is consistent with our intention to collect the ‘cultural’ images only in this 
step. The results of this survey will be explored in Chapter 2. Therefore the role of 
Chapter 2 is crucial as it will be a starting point in this research to map the believers’
culturally embedded images.
Between this and the following step, there will be a bridge to relate the cultural 
images emerging in the first step to the believers’ images of the church explored in the 
second step. This bridge is necessary to provide some backgrounds that might have 
influenced the believers’ cultural preferences explored in the first step. It also will 
prepare us with an Indonesian ecclesial context in order to have some ideas about how 
the believers in Java might imagine the church from their own cultural perspective. This 
bridge will be actualised in Chapter 3. Our reflections in this chapter will illuminate the 
rationale behind the formulation of questions in the survey conducted in Chapter 4 and 
help our effort in assessing the ‘cultural’ images in the light of the ‘biblical’ images 
carried on in Chapter 5. 
(2) The second step is called the projecting step. This step will also consist of a 
survey to explore how the believers ascribe the cultural images they have drawn from 
their cultural experiences onto the aspects of the church. This step will aim to capture 
how the believers portray the church in their own intelligible manners which are also 
imaginable culturally. The relation between their being cultural persons and their being 
members of the church will be explored further. The believers may realise that their 
ways of being church seem not to happen by chance. The questionnaires in this step will 
help the believers to express their relationships with the church using their own cultural 
images emerging in the earlier questioning step. These images might be the believers’
culturally meaningful images. Just as every culture has its own images to illustrate the 
society, the local believers also have their own images which might best capture the 
church’s reality in their culture and which best bring out the church’s relevance in their 
society. The (re-)imagining process in this step is conducted by the following believers’
imagination. The results of this survey will be explored in Chapter 4. 
(3) The third step is the reassessing step. Here, based on the results of the second 
step we will reassess the cultural images used by the believers to illustrate the church
and their relationships with the church. The cultural images of the church will be 
reassessed, the images related to the aspects of the church will also be interpreted, 
corrected or further enriched in the light of the ‘biblical’ images. The advantage of 
reassessing the cultural images and associating them with the images of the church in 
the Scriptures is that we may reach down into the deeper realities of the local church but 
at the same time maintain the theological character of our research. All these images 
will be our valuable contributions to the catechetical contents about the church in Java. 
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Chapter 5 will be dedicated to this third step. In this chapter, there will be some 
implications as well for catechesis which surface from our exploration of the believers’
preferred images of the church. Finally, there will be a section discussing the proposal 
for an ‘imagerial’ catechesis about the church.
1.2.3 Research 
s
objects: images from the church members in the two 
ituations
We are aware of the varieties of images of the church, but we want to consider that there 
are church images found in the Scriptures and those imagined by the local believers in 
their respective culture. For the sake of convenience, the church images found in the 
Scriptures are termed ‘biblical images’ and the church images imagined by the believers 
in their own culture are termed ‘cultural images’. The biblical images are in fact cultural 
images as well, given that the former emerged within a particular culture in the past 
though only later were associated with the aspects of the church. We will first discuss 
about these biblical images before explaining the cultural images as the main object of 
this study.
The literature for ‘biblical’ images of the church can be found for instance in Paul 
S. Minear, Ralph P. Martin, Robert J. Banks, Robert Kysar, and John Driver. Some of 84
them are more detailed than the other, and some are even more recent. Here, however, I 
use Minear’s Images of the Church in the New Testament due to its extensive list and 
explorations of 96 images of the church and his understanding of images which is close 
to Newman. Minear’s method might seem less historical critical in its application, but 
for this study he offers a biblical theological overview that can illustrate what I propose 
with him as a more responsible catechesis on church-images. It is precisely with this 
older study that I can clarify my idea very well. The ‘biblical’ images of the church are 
basically images found in and developed from the Scriptures. They are studied and 
explored in a close relationship with the Scriptures and the related biblical situations. 
One of the familiar images is the church as the ‘People of God’, which refers to the great 
assembly of Israel when they were called out of Egypt to meet with God at Mount Sinai. 
.
84 Paul S. Minear, Images of the Church in the New Testament (Philadelphia: The Westminster Press, 
1960); Ralph. P. Martin, The Family and the Fellowship: New Testament Images of the Church (Exeter: 
Paternoster Press, 1979); Robert J. Banks, Paul’s Idea of Community: The Early House Churches in Their 
Cultural Settings (Peabody: Hendrickson Publishers, 1994); Robert Kysar, Stumbling in the light: New 
Testament Images for a Changing Church (St. Louis: Chalice Press, 1999) and Called to Care: Biblical 
Images for Social Ministry; John Driver, Images of the Church in Mission (Scottdale: Herald Press, 
1997)
The church in this image is also called God’s ‘peculiar’ people (1Peter 2:9). Another 
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image in reference to 1 Corinthians 12:27 presents the church as the ‘Body of Christ’. 
Sometimes it is also called the ‘Mystical Body of Christ’ in the Pauline tradition. There 
might be a difficulty in exploring these images, especially if we are not prepared for the 
profusion of images in the Scriptures, as Minear discovered. However, associating these 
images with the believers’ cultural images will be much revealing when we take on the 
so-called ‘synoptic thinking’ in Minear’s term.85 This synoptic thinking implies that we 
do not want to start from one image figuring the most appropriate model of the church. 
We do otherwise by starting from the reality itself, which is the church as actually and 
locally experienced by the faithful, while in the same breath unearthing the images from 
the Scriptures that will illuminate the reality lived. 
It goes without saying that images from the Scriptures would be familiar insofar as 
one is also familiar with the Scriptures. We have to bear in mind that the images in the 
Scriptures also emerged from specific contexts and cultures. These images require a 
knowledge of the Scriptures in order to comprehend the kinds of (church) community 
experienced by the specific people. Without this knowledge, these images cannot 
function as a vehicle of ‘real’ apprehension, to use Newman’s term. We do not want to
start with these images given that we want to improve the catechetical content on the 
church with the believers’ cultural images. It will remain important, however, to 
associate the biblical images with the cultural images emerging through this study so as 
to find the biblical basis for the latter. The images from the Scripture play an 
irreplaceable role to assess the cultural images within the theology of the church. These 
images are the assessment criteria for doing theology with images. 
The ‘biblical’ images of the church are the basic for ecclesiologies. The church 
illustrated in this kind of images can be found, for example, in Avery Dulles’ Models of 
the Church86 and Denis M. Doyle’s Communion Ecclesiology.87 Images of the church in 
ecclesiological discussions are generally interpretative images and always refer back to 
the Scriptures. Here the images are interpreted to a greater depth in relation to the 
current situations of the world. The references of these theological interpretations are 
the church teachings and the documents of the Councils. The images of the church 
interpreted theologically can shape the ways the local churches carry on their ecclesial 
tasks. The consequence is that there are focused explanations of the contents of the 
church reality and towards which ideals the local churches want to orient themselves. 
w York: Orbis Books, 2000).
85 Minear, op. cit., 222.
86 Avery Dulles, Models of the Church: A Critical Assessment of the Church in All Its Aspects (Garden 
City: Doubleday, 1974).
87 Denis M. Doyle, Communion Ecclesiology: Vision and Versions (Ne
Nevertheless, this scheme will run the risk that the contents delivered to the faithful 
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might be impractical or too ‘notional’ in Newman’s term. This, to some extent, is 
responsible for the ‘memorising’ and ‘reproducing’ tendencies in the religious education 
and catechesis as once also criticised by Johannes van der Ven.
The purpose of images interpreted theologically is ‘to explain’ conceptually what 
88
the church is. These images are theologically paraphrased. They are mainly explanatory, 
bearing with them the duty to account for the church teachings. These images are found 
in the Scriptures but then further developed to teach about the characters of the church 
in the world. These church images are employed to define the current tasks of the 
church within the society. Images of the church as a ‘Servant’ and an ‘exodus 
community’ are two of the examples. These images, interpreted in relation to the world, 
necessitate presumed theological knowledge and language. Starting to discuss the 
church based on this sort of images may fade the participation of the ordinary believers 
who might more readily talk about the perceptible and cultural images rather than those 
already interpreted theologically. This is why we opt for the images from within the local 
and sociocultural realities. Our theological interpretation of the corresponding church 
images will still surface in the last chapter when we use them to shed light upon the 
cultural images of the church.
The second group of church images as our research object is termed ‘cultural
images’. For our purpose, cultural images would be understood as images emerging 
from the particular cultures observed in this study. They might be called ‘contextual’
images as well, since they appear familiar for the believers of the local culture and 
therefore are claimed to be effective when used to comprehend realities unfamiliar to 
them. In Geertz’s words, “to know how we feel about things we need the public images 
of sentiment that only ritual, myth, and art can provide.”89 Although these cultural 
images may appear traditional, they cannot be judged as simply local images about 
society. These cultural images might appear as sociocultural images, but they play a 
significant role in the process of catechesis about the church. We may say that these 
images are ‘catechetical’ insofar as they take into account the values of the local cultures 
in the believers’ learning process.
When the cultural images are deliberately used in catechesis, they become a 
compulsory tools to help the local believers apprehend and experience the church from 
, 82.
88 Johannes van der Ven, Kritische Godsdienstdidaktiek (Kampen: Kok, 1982), 368 and further. There 
have been practices of catechesis for catechumens among the parishes in Java that emphasise the activity 
of ‘memorising’ notions about the church rather than imagining, interpreting or expressing in images. 
This ‘notional’ model of learning will not help much the believers grasp the meaning and the figure of the 
church from their sociocultural reality. 
89 Geertz, Interpretation of Cultures
within their own cultures. They are the available paraphernalia within the scope of a 
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specific society, with the help of which the church can find its root in the society and at 
the same time can be apprehended contextually and perceptibly by the local believers. 
We could say that the local believers in one way or another need these images in order to 
find their ‘place’ in a new society called ‘church’. At this point, we may realise the 
significance and the relevance of inculturation through the process of providing 
adequate material for catechesis. Here cultural images are like the crossing borders 
between the culture and the local church, a stepping stone for the believers in order to 
feel “at home” within the church. We can refer to Geertz who supports the idea that 
(local) images are useful to predict the environment and to determine the relevant 
models to run.90
Anterior to being ‘catechetical’, cultural images are already ‘social’ in the sense of 
‘popular’ within the respective culture. This is the reason why we start our explorations 
of cultural images with the believers’ preferred social images. On the social images in 
Indonesia and particularly in Java, we can refer to the writings of Niels Mulder, among 
other, Inside Indonesian Society: Cultural Change in Java, Indonesian Images: The 
Culture of the Public World and Southeast Asian Images: Towards Civil Society?
Mulder explores the Indonesian images covering images from the textbooks in 
91
elementary and senior high schools, within the public and political sphere of Indonesia, 
conveyed by leading and influential figures in Indonesia, and from the popular writers 
spreading over the country. To mention an example of the cultural images in Java, there 
is an image of ‘wong cilik’ (the ordinary populace) which is one of the popular ones 
among the Javanese. This image illustrates the wisdom of the ordinary people and 92
how they live their lives ordinarily day after day. Unfortunately these people often turn 
out to be the victims in the political field in Indonesia. They have no power in the society 
and do not have the opportunities to voice their opinions, let alone to participate in the 
policy-making activities of the government. In truth, the image ‘wong cilik’ represents 
those who are expected just to do their jobs and to live their lives as they are. 
In our further explorations on the cultural images concerning the church, we can 
learn from Mulder that social images may also take the forms of ‘norms’, ‘principles’ as 
well as ‘unclear and indistinct words’. These might sound strange compared to our 
description of the ‘real’ character of images. We can refer to the social images like 
, 206.
90 Ibid., 214.
91 Niels Mulder, Inside Indonesian Society: Cultural Change in Java (Yogyakarta: Kanisius, 2005; first 
published by Duang Kamol, Bangkok, 1994), Indonesian Images: The Culture of the Public World
(Yogyakarta: Kanisius Publishing House, 2000), Southeast Asian Images: Towards Civil Society?
(Yogyakarta: Kanisius, 2005; first published by Silkworm Books, Chiang Mai, Thailand, 2003).
92 Mulder, Indonesian Images
‘kekeluargaan’ (Ind. ‘familialism’) and ‘persatuan dan kesatuan’ (Ind. ‘unity and 
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integrity’). Nevertheless, it remains true that some indistinct words may come up 93
repeatedly in the common discussions that people do not put too much attention on the 
‘concrete’ objects of such terms, except that they apprehend what perception and 
realistic images these terms evoke. These terms may turn into nonfigurative ‘social’
images because of the ambiance-related images. One good example of these images is 
‘rakyat’ (Ind. ‘the people’). This word actually means the people, but when mentioned 94
too frequently in the conversations its meaning falls down compared to its function and 
can lead people to refer to people’s power and people’s voices. As Mulder puts it, “the 
People appear as a faceless, undifferentiated, mythical whole, as the hidden force of 
Independence…” In these examples, we can see that even a word can function 
‘imagerially’ in that it evokes several other related and more perceptible images 
presumed by the speaker. Images are often taken for granted. They are a collage of some 
particular social principles which connect people as individuals within the society. If we 
consider this imagining in the context of the believers’ way of figuring the church, the 
same analogy can virtually affect the relation of the believers and the church as their 
‘society’. It means that when discussing the believers’ cultural images of the church, we 
may yet have to speak about their relationships with the ecclesial community and how
they situate themselves within the church.
The Catholics’ cultural images in the Sundanese parish in Cigugur and the 
Javanese parish in Ganjuran are the material of this research.95 Based on the discussion 
above, these images may illustrate the believers’ relationships with the society and the 
sociocultural communities. Therefore it should be obvious that the local community 
meetings are the immediate contextual scene of our study given that these local 
(ecclesial) communities are the centre of encounters for the believers. This approach can 
be put within the framework of constructing local theology (Schreiter). Schreiter points 
to the contextual models because these models take into account the cultural context in 
which Christianity takes root and receives expressions. The local believers, seen as the 96
cultural subjects, are the members of an ecclesial community within which we will 
initiate our exploration. The effectiveness of the ‘cultural’ images lies in the relation-
ships between the local believers as individuals and the church as a community, which 
are observed in the survey and shared in the interviews.97 In other words, it lies in the 
93
activities.
Ibid., 52-53.
94 Ibid., 50.
95 See Verschuren and Doorewaard, op. cit., 113-115.
96 Robert J. Schreiter, Constructing Local Theologies (London: SCM Press, 1985), 12.
97 We will come back to this in Chapter 4 (starting page 93) when we explore the believers’ preferred
cultural images motivating them to participate in the church meetings and 
contextual and meaningful images the believers would readily use and share to 
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apprehend the church they experience every day.
1.3
The research planning of this project will be presented as an activity plan instead of a 
Research planning
time schedule. This project will be carried on according to a ‘parallel’
research, which contains of research development process and writing process.
planning of 
By 98
research development process Verschuren and Doorewaard mean “the coherent body of 
activities concerning the gathering, processing and classification of research material.” 
With writing process they mean “the study of research material and finding answers to 
the questions of the research issue from this material.”99
The above diagram shows two lines of activities that illustrate the research development 
at the top and the writing process at the bottom. The construction of the research design
is concluded by the time I finish this chapter. This includes exploring the project 
context, formulating the research problem and the research framework, focusing on the 
specific research objective and explaining the key concepts in this study.
The preparatory research is a necessary step to become familiar with the situation 
in the two parishes under observation. This preparation includes the interviews with the 
98 See Verschuren and Doorewaard, op. cit., 189-197.
99 Ibid., 190.
catechists and the local leaders as well as a study of the existing catechetical material 
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concerning the church. This first acquaintance is important for the recognition of the 
research context within which the project will be carried out. Already in this step I may 
have sensed the problem and the expected outcomes of this study within the area of 
catechesis in Java. The preparatory stage is also the right time to compile a question-
naire and to look for people who are suitable and prepared to participate in the survey.
When engaging in the development of the research perspective, I study the 
literature and catechetical material collected in the preliminary step and also review the 
results of the interviews conducted earlier. The specification in this step can also help in 
compiling the questionnaire for the first survey on the cultural images. The first themes 
on ‘relationship of the self with the community’ and ‘sharing of experiences as an 
encounter of faith’ are specified in the course of this activity. Both the preparatory 
research and the development of research perspective will contribute to the construction 
of Chapter 3 as a ‘bridge’ for understanding the relevance of the first survey on cultural
images and the second survey on church images.
The activity of gathering research material on ‘cultural images’ is conducted in a 
survey among the believers of both parishes. In practice this survey will be carried on by 
inviting the believers to an occasion organised by the parish or by visiting schools and 
some (ecclesial) community meetings. This part of research development process is 
immediately followed by the reporting and initial analysis on the cultural images 
collected during the survey. All the details and differentiations that are relevant for the 
research are noted insofar as they are according to the original research material.
At the stage of feedback I will have to check whether the material gathered has 
been correctly analysed and interpreted. I do this by presenting and discussing the text 
with my supervisors to examine critically whether there are inconsistencies or unnoticed 
information during the process. Responses will have to be processed immediately and 
integrated in the text. What happens at the same time with this feedback is the part of 
the writing process to produce a working material. This step is of rearranging the 
results of the activities by writing them down and processing them. I do this by interpre-
ting the believers’ cultural images as much as possible using the research questions 
formulated earlier. Chapter 2 is the initial working material which will be referred to in 
Chapter 3 and will be the basis for preparing further survey in the next step.
A somewhat similar step of gathering research material will be carried on again 
but now is concerning the ‘church images’. This step will be another survey among the 100
believers of the same parishes in the ways similar to the explanation above. The 
.100 See 1.2.2 (page 24) above on ‘research strategy’
reporting and further analysis of ‘church images’ collected during the survey will follow 
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as soon as the new material are ready for further analysis and interpretation. There will 
be another feedback expected from the supervisors concerning the text produced and 
their responses will be integrated into the more advanced working material. 
What makes it different in the last stage of producing a working material is that 
there will be a process of classifying and interpreting the data on the ‘church images’ in 
Chapter 4 and another process of assessing all the data in the light of the corresponding 
‘biblical images’ in Chapter 5. This twofold stage of producing a detailed working 
material will bring this research towards the preparation of draft versions and the final 
text. When writing and rewriting the final manuscript, I will analyse once more this 
material viewed from the perspective of the research objective and the research issue 
and I will reformulate the texts into a well-ordered composition.

Chapter 2
Community life and cultural matters
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2.1
2.1.1
Introduction
Context of the 
We will go through the 
chapter
‘questioning’ step in this chapter by considering the two themes, 
namely, (1) relationship of the self and the community, and (2) sharing of experiences 
as an encounter of faith. What we mean by ‘questioning’ is to large extent an effort to 101
be open to the cultures we are examining without proposing our own models to the 
respondents. It will be beneficial that this chapter is viewed within the context of 
listening and learning from the cultures, which in our study are the church members of 
the two parishes indicating the two cultures. As the Sundanese and Javanese people 
would always be cautious not to ask the intention of the guest who is visiting their 
house, we also want to respect the local believers in welcoming us into their cultural
realities. We know that we already have a certain agenda in 
It is advantageous to view this chapter as a preparation for the next steps of our 
‘visiting’ these cultures. 
study so that when we move to the next chapters, we will get some materials and 
approaches that may orient our further discussions. As a preparation, this chapter is 
positioned on the sociocultural level of our study. It means that it will explore the 
sociocultural realities of the local believers without any reference about the church. It 
will at times refer to faith and religious experiences of the believers but only insofar as 
related to the people’s understanding of the self and the community. This theme is 
important to start this exploration because we can trace how the believers relate 
themselves as cultural persons to the society as a community. This also explains the 
relevance of the first theme proposed for the survey. There is a presumption that in Java 
people are easily engaged in conversations wherever they have the chance to meet each 
other. People also consider the act of sharing experiences as one of the most frequent 
activities carried on in their daily lives. This explains the relevance of the second theme 
of our survey, presuming that the sharing of faith experiences would happen through 
the daily conversations in the community life. This theme can also corroborate our 
exploration of the community life among the believers in Java, since it is through the 
above.101 Cf. 1.1.1 (page 8) and 1.2.2 (page 24)
sharing of faith experiences that the people may see their community life differently. By 
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considering faith in its broadest sense in this chapter, we want to trace the possible 
cultural images that may shape the believers’ cultural preferences in living their life as 
church members. An emphasis will be put on the daily matters of the believers’
responses. 
2.1.2 Objectives and 
Our objectives in tracing the cultural images that will be advantageous for the next re
questions
-
imagining process are formulated in connection with the community life and the 
cultural matters of the believers. The first objective is to have a sketch on how the local 
people situate themselves in the society as a community. We may anticipate that there 
will be some preferences that can indicate the ways people participate in the communal 
life of the society. The second objective is to trace whether the sociocultural communi-
ties give room to the religious matters and faith encounters of the members. By stating 
this objective, we also want to know how far the local cultures can cope with the 
religious differences
We can formulate the following questions for this chapter.
and in what ways the people can share their religious experiences.
1) Which are the people’s preferred images illustrating their relationships with 
the sociocultural community?
2) Which situations of sociocultural meetings can support the members’ sharing 
of experiences and can become an encounter of faith?
In the course of our explorations in this chapter, these questions will be answered by 
analysing the results of the survey and at the same time by considering the cultural 
tendencies related to the emerging preferences. Some cultural images may not appear 
quite figurative, given that the people in Java can explain particular relationships they 
live by referring to some words commonly used to express their preferences. More 
perceptible ‘cultural’ images can be expected after we interpret these preferences with 
the traditions in their cultures. Some images may refer to other images. The Sundanese 
and Javanese word for society, i.e., ‘masarakat’, for example, can be regarded as an 
image containing a series of other images related to the social activities of the society, 
rather than simply a word to translate the word ‘society’. 
2.1.3 Method
To achieve the objectives and answer the questions above, we divided eac
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h of the 
themes in our survey into three dimensions, that is, (a) experience content, (b) cultural 
reason and (c) prospective expectation. This distinction has been employed to facilitate 
the formulation of statements in the questionnaire. However, these dimensions were 
not intended to separate sharply the believers’ responses, but to suggest the context of 
each series of statements explored in the survey. The dimension ‘experience content’ can 
help us note the realities as experienced by the respondents. The dimension ‘cultural 
reason’ is intended to display what the respondents have learned from their culture. The 
dimension ‘prospective expectation’ can indicate the people’s hopes in relation to the 
The survey questionnaire in this chapter was designed for the ‘questioning’ step in 
realities experienced and the cultural reasons learned in the society.
our study. This first step concerns the cultural images on some aspects of the 
community life which later in the next chapters will be applied to the church as a 
community. The questionnaire plan for the next survey (the ‘projecting’ step in Chapter 
4) will be based on the results of this first step. All questionnaires were translated into 
Javanese, Sundanese and Indonesian when delivered into the hands of the respondents. 
The cultural images we are observing may not be immediately obvious from the 
believers’ responses considering that the structure of the questionnaire was designed in 
five degrees of (dis)agreement. In doing so, we would like to give room to the 
respondents considering that complete (dis)agreement might be too strong as the only 
choice. In responding to the statement, the respondents were required to choose ‘CA’
(Completely Agree) if the statement always happens or conforms very much to their 
view, ‘A’ (Agree) if the statement frequently happens or conforms to their view, ’LA’
(Less Agree) if the statement happens infrequently or not really conforms to their view, 
‘D’ (Disagree) if the statement very rarely happens or does not conform to their view, 
and ‘CD’ (Completely Disagree) if the statement never happens or does not conform at 
all to their view. Our interpretations of the results in this chapter will be related to the 
local traditions and cultural activities so as to note the meaningful images concerning 
the two themes surveyed.
The basic method of this chapter is exploratory, given that we do not refer to a 
particular model or theory of community life in the cultures observed, but limit 
ourselves to the two themes mentioned above. These themes are presumed to support 
our further discussions on the cultural images applied by the believers to the church. 
The reason of taking this method is the imagerial way of figuring the church from the 
believers’ perspective explained in the first chapter. Section 2.2.1 will sketch briefly 
about our respondents and their tendencies in responding to the statements. Some 
analyses based on the high and low Means of the results will be carried on. Section 2.2.2 
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will be a walk-through on the results of our survey to mark the significant cultural 
images and tendencies. Given the exploratory character of this survey, our interpreta-
tions on the results will be oriented towards the ‘cultural’ images that are meaningful for 
the Sundanese and the Javanese in the two parishes observed. The structure of this 
section will be divided according to the two themes and the three dimensions mentioned 
earlier. 
2.2
2.2.1
Survey results
Brief 
The Catholics in the parishes of
observations
Cigugur, and Ganjuran are the respondents of this 
survey. The Catholics in Cigugur will indicate the Sundanese culture, and those in 
Ganjuran will indicate the Javanese culture. Cigugur, a village located about 3 
kilometres from Kuningan regency, West Java, is well-known as an area dominated by 
the Sundanese. The Catholics in the parish of ‘Christ the King’ in Cigugur are still young 
in their faith. They were converted to Catholicity in the 60s, following the urge of the 
government at that time to choose a religion other than the ‘Sundanese-Javanese 
Religion’ (ADS). This parish is also known for its place of Marian pilgrimage located in 
Cisantana, about 5 kilometres from the parish church. The parish of the ‘Holy Heart of 
Jesus’ in Ganjuran, 17 kilometres south of Yogyakarta, Central Java, is well-known for 
its ‘candi’ (shrine) of the Sacred Heart of Jesus at the yard of the parish church. The 
Catholics in the village Ganjuran, mostly populated by the Javanese, are older in their 
faith, dating back to the 20s when there were a few Catholics presumably initiated by 
the Schmutzer family. Long before the existence of the church building, the Schmutzer 
family had initiated the religious activities and catechesis in one of its houses in 
Our survey in these area was conducted in March 2007, involving 300 respondents 
Ganjuran with the help of Fr. Van Driessche, SJ. The church building was built in 1924.
of each of the parishes. The data from a total of 600 respondents was gathered through 
various encounters with the people in both areas. Many of the questionnaires were 
distributed and collected with the help of the catechists and priests from the local 
parishes. Meetings in the ‘lingkungan’ (smallest group of Catholics as part of the parish 
structure) were mostly the place of this data collecting process. Our respondents range 
from those of the junior high school to those in their pension age. The respondents in 
Cigugur range from school teachers, breeders, students, housewives and merchants. 
Most of the respondents in Ganjuran are farmers or rice field workers, students, 
teachers, pensioners and housewives. We can find the statistics of the respondents on 
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the table below.
Table 2.1: Personal characteristics of the respondents
Age N % Having been baptised N %
13 - 22 years old
-
56 9.3 ≥ 51 years 35 5.8
23 32 years old
-
90 15.0 41 – 50 years
–
157 26.2
33 42 years old
-
133 22.2 31 40 years
–
167 27.8
43 52 years old
-
153 25.5 21 30 years
–
139 23.2
53 62 years old 103 17.2 11 20 years
– years
80 13.3
63 + years old 62 10.3
0
5 10 14
4
2.3
missing value 3 .5 < 5 years 0.7
0.7Sex N % missing value 4
Male 310 51.7
Female 290 48.3
Occupation N % Occupation N %
Student 59 9.8 Employee/Entrepreneur 197 32.8
At House 84 14.0 Civil Employee 40 6.7
Labourer & Farmer 111 18.5 Pensioner 30 5.0
0Teacher 75 12.5 missing value 4 .7
More than half of the respondents were 33 to 62 years old, and that is 64.9%, and could 
be considered as those who were actively working in the society. Considering that they 
were mostly labourers and farmers (18.5%), (civil) employees and entrepreneurs 
(39.5%), as well as those staying at home (14.0%), we can say that most of our respon-
dents are ordinary Catholics. By ‘employee’ and ‘entrepreneur’, the questionnaires told 
us that these terms refer to the people who are working for other people but also by 
themselves. To maintain consistency, we will refer to the respondents as the ‘believers’, 
albeit with a knowledge that in this chapter they are situated in the sociocultural aspect 
of the discussion. The believers in Cigugur will also be referred to as Sunda and those in 
Ganjuran as Java, even though we know that it is the believers of the respective culture 
A particular condition may need our attention considering the situation in 
we have in mind when we analyse the survey results.
Ganjuran, Central Java. The questioning step in Ganjuran was conducted just nine 
months after the earth-shattering earthquake in Yogyakarta on 27 May 2006. Ganjuran, 
which lies in the southern part of Yogyakarta, was one of the areas badly struck by the 
earthquake. Thousands of casualties were counted in Yogyakarta, and about eighties 
were found in Ganjuran. Six people died under the falling roof of the parish church 
when they were attending the mass early in the morning of that unforgettable day. This 
situation was slightly going better at the time of the data collecting process, but the 
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trauma was still in the people’s eyes. Even almost one year after the earthquake, most of 
the social as well as ecclesial meetings were arranged in open space under the fear of 
subsequent earthquakes. Nevertheless, this situation might have fostered the care and 
solidarity among the people. Telling one’s stories has become a certain relieve for the 
Ganjuran’s people to get along with the realities of their life.
Some brief observations can be carried on based on the Mean values of our data. 
The statement receiving the lowest Mean is Q8 (Theme 1, ‘experience content’) which 
says that “When encountering life difficulties, you tend to be ‘pasrah’102 and wait for 
help from the leaders”. The mean value in Cigugur is 1.95 and in Ganjuran 1.99. It 
means that the believers in both parishes would not agree to the attitude of pasrah and 
the dependence on the help of the leaders. This may give us a thought that in the 
Sundanese and Javanese cultures, the significance of the community as something other 
than the self does not need to reduce the role of the self. The self is not ‘consumed’ by 
the community and that is shown by the willingness to struggle and to get up on one’s 
own feet (cf. Q9). There has been a stereotype in Indonesia that the people in Java seem 
to believe too much in the good aspect of the incidents in their lives so that they will 
simply be pasrah in front of these realities. This stereotype seems to have stigmatised 103
them as passive people. However, it appears not to be the case when we recognise that 
the self in these cultures is interpreted contextually in the community life. We will see 
different responses around a number of other statements that display the low Mean 
scores in the following table.
102
(Singapore: Institute of Southeast Asian Studies, 2005).
Though generally the word ‘pasrah’ (=to let things happen) is interpreted as a good attitude among the 
people in Java due to the sense of not pushing one’s own obsession, there has also been negative 
interpretation of the word as simply giving up one’s effort in face of a certain occurrence or difficulty. 
However, when related to another attitude of waiting for the help of the other as in this statement, 
‘pasrah’ tends towards the negative sense.
103 “According to the Muslims, the proper response to tragedy is to submit oneself (pasrah), to the will of 
God and examine oneself to search for the meaning of the tragedy”; Bernard Adeney-Risakotta, “The 
Impact of September 11 on Islam in Southeast Asia,” in K. S. Nathan and Mohammad Hashim Kamali 
(Eds.), Islam in Southeast Asia: Political, Social and Strategic Challenges for the 21st Century
Table 2.2: Less preferred statements (cultural images)
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Statement Sunda Java
M Sd M Sd
Q5
In “kampung” activities, you prefer following decisions taken 
by the leaders of ‘Rukun Tetangga’ or ‘Desa’, as it is.105
3.12 1.13 2.53 0.98
Q7
In the ‘kampung’ meetings, you like to pose questions and 
propose your opinions actively. 
2.98 1.18 3.46 0.94
Q15
In your neighbourhood, you still find attitudes of “priyayi” 
(“ningrat”) besides of ordinary citizens.106
2.87 1.18 2.32 1.13
Q16
Major voices in the society usually represent the best choice
and therefore should be followed. 
3.53 1.11 2.73 0.99
Q25
You often feel uneasy to share your religious experiences 
with the neighbours, yet with those of other religions. 
2.92 1.02 3.49 0.93
Q29
You will greet your neighbours and other people only for the 
sake of politeness (formality), rather than from heart to 
heart.
2.70 1.11 2.56 0.92
Most of these statements show ‘negative’ perceptions about the respective ideas or 
’circumstances they contain, except Q7 that measures the believers state of being active 
in the social meetings. Nevertheless, the low Mean values of these statements may 
insinuate more than their contents and could refer to some particular situations of the 
believers. Statement Q5, for instance, has been scored low due to the possibility that the 
believers would not simply follow their leaders’ decisions as it is, but rather, want to 
take part in the process of planning and preparing the common activities in the society. 
The responses to Q5 seem in consonance with those to Q16, given that the latter also 
underline personal involvement in the communal meetings. However, it seems that this 
intention has not been accomplished easily considering that their responses to Q7, 
concerning their willingness to be actively involved in the social meetings, tend towards 
less agreement. The tendency indicates that there seems to be a bit hesitation to get 
involved in the meetings by way of posing questions and proposing ideas. If we attend to 
104
).
Mean and Standard Deviations are presented to view the tendencies in the responses, that is, the “Less 
Preferred Statements” and the “More Preferred Statements” (on Table 2.3).
105 ‘Kampung’ is ‘a fairly smaller area than a village’. ‘Rukun Tetangga’ which often abbreviated as ‘RT’ is 
the smallest neighbourhood organisation under ‘desa’, which is practically a village.
106 ‘Priyayi’ and ‘ningrat’ often refer to the elites of a higher class in (royal) society, in contrast to the 
ordinary people (‘wong cilik’
the difference of the Mean scores between the Sundanese and the Javanese on the table, 
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we could also suggest that there must have been different circumstances underlying the 
different responses. Higher Mean value of Q7 could indicate greater readiness in the 
believers’ involvement in the society. The lower score in Q15 may point to the social 
reality that probably does not allow anymore the distinction of higher and lower classes, 
and this may also indicate that the relations in the society have involved many people of 
different strata. It is therefore understandable that people tend to greet each other not 
only for the sake of politeness, but rather, out of some deeper reasons (cf. Q29). The 
fairly higher Mean score of the Javanese in Q25 compared to the Sundanese, might 
indicate that there could be particular situations in Ganjuran that make the believers 
The believers’ responses to these statements, which seem to arouse ‘negative’
feel uneasy to share their religious experiences with the other.
thoughts about particular matters, tend to be ‘cautious’. I would say that our 
respondents are quite ‘evaluative’ in their reflections of these statements, given that the 
responses also show a tendency towards less or disagreements on the matters. This 
‘evaluative’ attitude might be caused by the social control of the communities towards 
the members, a characteristic that could be linked to a social value ‘appropriateness’ (of 
gestures, language levels and actions) in Java.107 Generally every newcomer in the 
society would be assessed by the neighbours based on the cultural values lived by the 
people of the area. This may also explain why it is not always easy to propose new
activities in the society because there should be a kind of social assessment before these 
activities can be approved by the community.
A brief observation of three statements with highest scores can also draw our 
attention about some of the most important values considered by the believers of both 
cultures. We would only have a glance of these three statements so that we will not take 
over our further observations in the next section concerning many other statements 
receiving positive responses from the believers. The three statements are displayed in 
the following table.
107
sity Press, 1998).
A detailed exploration of the evaluative character especially expressed in language in Java can be 
found in Laine Berman, Speaking through the Silence: Narratives, Social Conventions, and Power in 
Java (New York, Oxford: Oxford Univer
Table 2.3: More preferred statements (cultural images)
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Statement Sunda Java
M Sd M Sd
Q11
Politeness and hospitality are the most important things in 
the social life.
4.64 0.54 4.70 0.54
Q12
When problem occurs in ‘kampung’, it has to be solved 
together as family and in the spirit of a family.
4.48 0.66 4.58 0.56
Q13
A good leader is someone who is supposed to shepherd
rather than reign the members of the society.
4.44 0.82 4.61 0.56
From these statements we can see that politeness and hospitality are two values that are 
highly appreciated by the Sundanese and the Javanese (Q11). The standard deviations of 
this statement (.54) indicate that the variability of the responses was low across the 
respondents, which means that there has been a higher degree of agreement concerning 
the statement. The image of ‘family’ noticed in Q12, which is here related to the way of 
resolving problem in the society, will also surface in our further discussions as one of the 
most important cultural images among the believers. This spirit as a family together 
with the values politeness and hospitality might have given a different sense of 
community life in Java. Therefore, we might not be surprised to see that statement Q13, 
about the escorting and accompanying characters of a leader as a ‘shepherd’, also 
receives very positive responses. One may also imagine that there must have been many 
cultural images among them that can illustrate the nature of community life. However, 
in line with our themes mentioned earlier, we need to focus our discussions on the 
relations of the self in these cultures with the sociocultural community and in which 
communal contexts these relations can provide space for the sharing of faith. If it is true 
that the believers in these cultures would need particular characters to be applied in 
their social communities, then it might be true as well that they would need specific 
images familiar to them to build their religious communities. In the following section 
about sociocultural preferences, we want to mark these images which often will be 
shown in the social characters, attitudes and values preferred by the believers. 
2.2.2 Sociocultural 
A number of sociocultural preferences have emerged from the results of our survey. 
preferences
What we will be doing in the following sections is to mark the similarities and 
differences in the believers’ responses of both cultures. The similarities will be classified 
and discussed according to the believers’ (complete) agreements in relation to certain 
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cultural images or values. The differences will be interpreted qualitatively according to 
the situations of the respective culture that probably have caused them. Some of the 
statements with fairly different tendencies will be displayed in tables to facilitate us in 
characterising the tendencies. We may find in the following sections that some 
statements can be grouped together constructing or supporting certain cultural 
tendencies. The tables display the believers’ responses in percentage.
2.2.2.1
Dimension 
Theme 1: “Relationship of the self with the community”108
‘Experience Content’
Table 2.4: Language level
Statement CNA NA LA A CA
Q1
In day-to-day encounters in your family, you prefer 
referring to yourself with the word ‘abdi’ / ‘kula’
‘ ’ / ‘ ’than kuring aku . 
2.7 10.3 15.7 48.0 23.3 Sunda
21.3 5.7 12.3 43.3 17.3 Java
Q2
In day-to-day encounters in your society, you prefer 
referring to yourself with the word ‘abdi’ / ‘kula’
‘ ’ / ‘ ’than kuring aku .
1.0 9.3 11.3 51.7 26.7 Sunda
0.3 0.3 3.3 36.3 59.7 Java
CNA = Completely Not Agree, NA = Not Agree, LA = Less Agree, A = Agree, CA = Completely Agree
Language level in the family and in the society. The believers’ responses to statements 
’ ’Q1 and Q2 refer to their use of politer word (Snd. ‘abdi and Jv. ‘kula = first person 
singular pronoun, ‘I’) in referring to themselves in the encounters in the family and in 
the society. However, we must consider that the use of the other less polite words 
(‘kuring’ and ‘aku’) may also promote more informal atmosphere, given that some 
circumstances would probably situate the believers among close relatives and friends. 
We could see a slight difference in the usage of the word, namely, that the Javanese 
show a fairly high percentage of those who prefer the use of less polite word when they 
interpretation.
108 Hereafter we refer to the Frequencies to note the different responses from the two cultures and the 
tendencies of each towards to a certain degree of (dis)agreement. Bold numbers mark the dominant 
frequencies but also some notable differences between the two cultures that may need further 
meet each other in the family (21.3% of “complete disagreements” only, or almost 40% 
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of less and disagreements). This might indicate that in the family, some Javanese would 
probably prefer to experience informal conversations among the family members. 
Nevertheless, this difference seems not too obvious compared to the common tendency 
that both cultures appreciate the usage of higher language level to be used in the family 
as well as in the society. Quite noticeable is the percentage positive responses among the 
Javanese when having conversations in the society (96% of “(complete) agreements”).
Table 2.5: Social involvement
Statement CNA NA LA A CA
Q3
You like to be actively involved in the activities 
organised in the society you are now living.
0.7 7.0 16.7 47.7 28.0 Sunda
0.3 1.7 6.3 41.0 50.7 Java
Q4
You are or have been assigned with a position in 
one of the activities in the society you are living.
19.0 18.3 15.3 36.0 11.3 Sunda
10.7 10.7 15.3 54.0 9.3 Java
Q5
In ‘kampung’ activities, you prefer following 
‘ ’decisions taken by the leaders of Rukun Tetangga
‘ ’or Desa , as it is.
6.3 28.7 22.3 32.0 10.7 Sunda
14.3 36.3 34.0 12.7 2.7 Java
Q6
Activities organised in your neighbourhood have 
s supported your personal growth as society’
member.
4.3 10.3 13.0 57.0 15.3 Sunda
2.7 14.0 6.3 52.0 25.0 Java
Q7
In the ‘kampung’ meetings, you like to pose 
questions and propose your opinions actively. 
11.7 25.3 27.3 25.0 10.7 Sunda
6.0 8.3 24.3 56.0 5.3 Java
Social involvement and personal growth. Statements Q3 to Q7 of the first theme 
contain matters referring to the believers’ involvement in the society and social 
meetings as persons. Both cultures show quite positive tendency towards active
involvement in the social activities (Q3, Sunda 75.7% and Java 91.7% of “(complete) 
agreements”). This tendency might not appear completely as a reality considering that 
the responses to Q4, concerning the believers’ experiences with assigned ‘position’ in the 
social activities, only show moderate percentages of those who agree and less or not 
agree.
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109 The believers’ personal growth as members of the society seems to have been 
supported much by the social activities organised in their neighbourhood, given the 
moderately high percentage of those who agree with statement Q6 (Sunda 72.3% and 
Java 77% of “(complete) agreements”). This feeling of being supported by the society in 
one way or another conforms with their responses on Q3 above. The believers seem not
to prefer following the decisions taken by their leaders as it is, considering the quite 
strong “disagreements” to Q5 (Sunda 57.3% and Java 84.6%). This response may 
indicate their critical and evaluative attitude towards the decisions taken for the 
common good. The believers in a way do not simply want to follow their leader’s 
decision without reflecting on it beforehand. It means that the involvement of the self in 
the society should already be characterised by a kind of personal responsibility, i.e., the 
internal sensitivity of the self (‘rasa’). However, not all of believers seem really want 110
to take part actively in the meetings, given that their responses to Q7 (“In the ‘kampung’
meetings, you like to pose questions and propose your opinions actively”) are only 
moderate (Sunda 35.7% and Java 61.3% of “(complete) agreements”).
Learning from difficulties. The statement Q8 (“When encountering life difficulties, 
you tend to be ‘pasrah’ and wait for help from the leaders”) is the one receiving the 
lowest Mean value in this survey. The responses tend strongly towards “(complete) 
disagreement” (Sunda 88.3% and Java 91.7%). This percentage indicate that both 
Sundanese and Javanese do not want to give up easily in face of the difficulties in their 
life. They want to struggle first with their strength and we may presume that they also 
want to learn from these difficulties by not depending too much on the help from the 
leaders. This willingness to struggle is mirrored in their positive responses on Q9 
(“When encountering life difficulties, you tend to get up on your feet and struggle on 
your own strength”; Sunda 90.6% and Java 96.3% of “(complete) agreements”).
Dimension ‘Cultural Reason’
Most statements of theme 1 in this second dimension receive very positive responses, 
except the statements Q15 and Q16 which may have provoked disputable and even 
negative tendencies in the society (on the attitude of ‘priyayi’ among the higher elites 
).
109 On ‘participation’ and its relation to ‘position’ in the society, see Laine Berman, op. cit., 136-138.
110 Cf. Sugiharto’s description of ‘rasa’ in the matter of appropriateness, “[But] rasa also means the 
sensibility that leads to knowing the right virtues and behaving in accordance with one’s duty and place 
in society;” Bambang Sugiharto, “Javanese Epistemology Revisited” in Melintas Vol. 24, No. 3 (Desember 
2009), 374. See further discussion of ‘rasa’ in section 3.3.1 (page 72
and on whether the major voices in the society should be considered the best choice).
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The negative responses could point out further that these attitudes are not favoured 
among the cultural values of the Sundanese and the Javanese. The first statement 
implies that people in these cultures would appreciate the persons who can live their life 
as ordinary people in the society, instead of positioning themselves higher than the 
others. Being ‘ordinary’ is an attitude which is highly valued by the people because it 
also implies one’s humble, plain and simple appearance. We might find out later that 
this cultural value can bring some implications on the believers images of a religious 
community. The second statement suggests that personal contributions should also be 
appreciated in the common life of the society. Not every decision taken by the majority 
should be followed uncritically. It means that the community may not abandon the 
personal reflections of its members. We may presume that the believers in these 
cultures would prefer a sort of community that can provide freedom and openness to its 
Harmony and solidarity as in a family. The believers’ responses to Q10 (“Your 
members.
society seems to have lived in harmony and worked together in solidarity”) signify a 
strong unanimity about the values (Sunda 95.6% and Java 97.3% of “(complete) 
agreements”). The believers’ preference towards harmony may have motivated them 112
to work together in solidarity. However, it seems that the image ‘family’ has been the 
overarching framework of these values, especially if we attend to their responses to Q12 
and Q17 in this dimension. Q12 says that “When problem occurs in ‘kampung’, it has to 
be solved together as family and in the spirit of a family” (Sunda 96% and Java 98% of 
“(complete) agreements”). When solving problems together in the spirit of a family, the 
Javanese and the Sundanese may have in mind an image of a ‘suasana kekeluargaan’
(Ind. ‘familial atmosphere’), which requires each person to see the other as one’s own 
brothers and sisters. Within that atmosphere, everyone is supposed to avoid a too 
emotional situation and may come into a good solution. This way of solving problem 
strongly mirrors the believers’ wish of a social community as a family. Therefore, 
111
, 130.
“In its most simplified and idealized form, Javanese society recognizes priyayi as the educated elite, the 
noble class whose high status is apparent in the refined use of the most formal styles of Javanese language 
and the gracious, elegant behavior that must accompany it. At the other end of the social order, lacking 
the social refinements and linguistic abilities of their betters and making up most of the population of 
ethnic Javanese, are the wong, cilik. These are the ordinary people, the working classes who look up to 
the priyayi as models of the ultimate art of refinement”; Laine Berman, op. cit., 6.
112 “And, as in harmony, the ultimately correct relationships are fixed, determinate, and knowable, so 
religion, like harmony, is ultimately a kind of practical science, producing value out of fact as music is 
produced out of sound. In its specificity, tjotjog is a peculiarly Javanese idea, but the notion that life takes 
on its true import when human actions are tuned to cosmic conditions is widespread”; Geertz, 
Interpretation of Cultures
straight reference to this image in Q17 (“Your society is better illustrated as a family 
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rather than a kingdom”) is also responded positively by the believers (Sunda 91.3% and 
Java 94.0% of “(complete) agreements”). It seems that this cultural image ‘family’ is 
typical of the two cultures, which inhabitants are dominated by people who usually have 
certain degrees of familial relationships. One may not be surprised to find out that in 
Cigugur and Ganjuran there are many people who live in the same neighbourhood are 
still family to each other. An ideal community in these cultures must be bound as a 
family and consequently will employ the familial spirit, i.e., the spirit of harmony and 
solidarity as family members.
Politeness and hospitality. Notwithstanding that we can argue about the 
connection of these values, the Sundanese and the Javanese seem not to find it difficult 
to agree with the importance of both values in their society. It is obvious in their 
responses to statement Q11 which says that “Politeness and hospitality are the most 
important things in the social life” (Sunda 98.3% and Java 99.0% of “(complete) 
agreements”). The very strong agreement on these values could lead us to suggest that 
the importance of these values may corroborate an open community among the these 
cultures. Very noticeable in the daily life in Cigugur and Ganjuran is the custom of the 
people to greet everyone they meet on the street, regardless the person is familiar to 
them or not. The common greetings such as ‘punten’ (Snd. literally ‘pardon’), ‘mangga’
(Snd. and Jv. with different pronunciations, meaning ‘please’), ‘badhe dhateng pundi?’
(Jv.) or ‘bade ka mana?’ (Snd. ‘where are you going?’) will be heard frequently and all 
over the place. The latter is absolutely not intended to snoop into other people’s affair, 
but simply the people’s way to be polite and friendly to everyone. If there should be an 
ideal Sundanese or Javanese community, it should be a community characterised by
politeness and hospitality. These values also have been maintained in the appro-
priateness of language level and in the gentleness of their gestures in day-to-day 
conversations.
A listening and accompanying leadership. Statements Q13 and Q14 say something
similar about the leadership understood in the sociocultural context. The believers 
responses to these statements are very positive. Q13 states that “A good leader is 
someone who is supposed to shepherd rather than reign the members of the society” 
(Sunda 93.0% and Java 98.0% of “(complete) agreements”), while Q14 says that “In 
social groups, a wise leader is one who is willing to listen to the aspirations of the 
members” (Sunda 91.4% and Java 96.7% of “(complete) agreements”). We can see here 
that the figure of a leader plays an important role in supporting a preferred cultural 
image of a community. In other words, an ideal image of a social community may have 
to start with a good figure of the leader who, in the case of the believers, is a listening 
and accompanying leader. One may find that in these cultures a leader is viewed as the 
one who protects the people. A community leader is a charismatic figure who is always 
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ready to take care of the people as a shepherd. The leadership figures like ‘sultan’ in 
Yogyakarta and ‘pangeran’ in Cigugur, though appear as king, are noted by the people 
as caring persons. These figures do not need to reign by way of domination, because the 
people will always be faithful to them as their caring leaders. 
Dimension ‘Prospective Expectation’
Coping with differences. The relationships of the believers with the society might not 
always come about as expected. A particular issue that needs to be noted would be about 
plurality. Statement Q18, saying that “Togetherness and religious plurality, and not just 
the interest of major religion(s), must be noted in the society,” has been responded quite 
positively by the believers, though also has brought a bit hesitation. The positive 
responses (Sunda 87% and Java 73.7% of “(complete) agreements”) may indicate that 
the believers start to realise the importance of the issue concerning (religious) 
differences in the society. A minor reluctance towards this statement was shown in the 
presence of 26.3% “(complete) disagreements” among the Javanese respondents. This 
variability might give rise to a consideration that the current situations in Java could 
have been a problem for the believers in their efforts to maintain the relationships with 
the society. The positive responses, however, could indicate a kind of hope, directed 
towards the society. This hope is also a self-criticism that mirrors the actual situations in 
the societies in Java. If we read this hope in relation to the responses in the cultural 
dimension above, we may find out that this expectation would more depend on the 
leaders of the society. When the believers cannot bridge the differences which seem to 
What appears in this prospective dimension could mirror some current circum-
have been rooted deeper in the society, they will voice their hope towards the leaders. 
stances that have not surfaced in the first and second dimensions. Nevertheless, this 
hope for togetherness and unity in differences may help the local believers to find the 
strength in their religious communities. The society, on the other hand, can become a 
school to learn about plurality, as reflected in the believers’ responses to Q21 (“The 
society should become a ‘school’ to learn to accept differences, rather than a ‘house’
where everything has been set up for anyone”). A high percentage of “(complete) 
agreements” can be seen on both cultures (Sunda 94.0% and Java 97.0%). The 
implication of this image is that the society should be a learning community, to wit, a 
community that is always in the process of learning. If seen in relation with the image of 
a family, this community would invite the members to live and learn from each other 
also in the spirit of a family. The latter could explain the believers’ positive responses to 
Q20 which says that “Relationship among the members of society should be like 
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brothers/sisters rather than simply neighbours” (Sunda 94.3% and Java 97.4%).
Participation in simplicity. There seems to be a somewhat different kind of 
participation according to the Sundanese and the Javanese. Their responses to Q19 
(“You want to participate more in making important decisions in the society”), though 
quite positive (Sunda 76.3% and Java 65.7% of “(complete) agreements”), yet show a 
moderate percentage of “disagreements” (Sunda 23.7% and Java 34.4%). While we 
could understand that there must be a hope among the believers to participate in the 
community life of the society, there is also a possibility that the way they participate 
would be interpreted differently. The phrase ‘important decisions in the society’ in the 
statement might have aroused an atmosphere as if the participation should be done with 
regard to the exceptional and county decisions only. If this has been the case, the 
believers in Java would have opted for the kinds of participation that might appear 
simpler and more everyday to them.
2.2.2.2
Dimension 
Theme 2: “Sharing of experiences as an encounter of faith”
‘Experience Content’
Table 2.6: Religious matters in society
Statement CNA NA LA A CA
Q22
Meetings in ‘kampung’ should also discuss the 
’religious matters of the society s members.
4.7 9.7 14.0 49.7 22.0 Sunda
17.7 17.3 33.7 29.7 1.7 Java
Q26
Your society has supported an atmosphere of 
religious openness and tolerance. 
2.7 9.7 18.3 49.7 19.7 Sunda
0.3 6.3 11.7 72.7 9.0 Java
Between religious openness and social meetings. These matters could be challenging 
for the believers in Java. Moderate percentage among the Sundanese (71.7%) and even 
very low percentage among the Javanese (31.4%) can be noted concerning the believers’
agreements to statement Q22 (“Meetings in ‘kampung’ should also discuss the religious 
matters of the society’s members”). When said in relation with ‘kampung’, then it means 
that the meetings seem not to be associated with religious activities. They are 
considered simply social meetings of the ‘kampung’ members, which usually talk about 
the well-being of the people. The believers may have realised the significance of religious 
matters in the society, so that not only the earthly welfare but also the spiritual well-
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being should be fostered through the discussions in the meetings. However, some 
circumstances in the local contexts seem to have played a great role in affecting the 
implementation of this idea. A majority of Javanese believers in Ganjuran, as seen on 
the table above, would find it tough to discuss religious matters in the ‘kampung’
meetings. This hesitation, if not cautiousness, might have been motivated by some 
experiences that probably have challenged the society’s openness to discussions about 
religious matters that must concern people of different religions. The condition of the 
Christians as a minority in the midst of Muslims majority could be one of the reasons, 
and the readiness of the society could be another. The Sunda homeland particularly has 
been strongly influenced by Islam since the first expansion of Islamic monarchy in west 
Java. On the other hand, if we refer to the positive responses to Q26 (“Your society 113
has supported an atmosphere of religious openness and tolerance”; Sunda 69.4% and 
Java 81.7%), we might be led to think that religious openness in the society’s context 
could have been about giving opportunities to organise activities according to the 
respective religions. This kind of ‘openness’ and ‘tolerance’, however, does not mean 
that religious matters can then be discussed openly in the society’s meetings. Society’s 
meetings in this sense should be distinguished from religious activities. If that is the 
case, there might be a degree of unreadiness on the level of the believers to open space 
for faith conversations in the social meetings. This would bring some implications we 
can observe in the following subject.
Sharing of faith informally but circumspectly. The second theme of the survey 
pertains to the possibility of faith encounters in the believers’ daily conversations with 
their neighbours. The fact that the believers’ responses to Q23 (“Your faith experiences 
need to be shared with people of other religions”) are only moderate (Sunda 61.4% and 
Java 59.7% of “(complete) agreements”) might indicate that the need to share faith 
experiences with other people is not their main concern. Even if this idea is to be carried 
on in small groups rather than in a large community, the believers seem not really 
distinguish the difference. The latter is shown on their responses to Q27 (“You would 
prefer telling and sharing faith experiences in a small group rather than in front of many 
people”; Sunda 71.0% and Java 67.3% of “(complete) agreements”) which are slightly 
more positive compared to the responses to Q23. It is true that based on this percentage 
the believers would appreciate that faith experiences are shared in the small groups, but 
it seems that it is not the only option to facilitate the sharing activities. On the other 
113
122.
On the influence of Islam and the marginalization of Christianity by the Muslim rulers, especially in 
west Java, we may refer to Jean Gelman Taylor, Indonesia: Peoples and Histories (New Haven & London: 
Yale University Press, 2003), 120-
hand, there might be a more liberating circumstance for this in their sense, namely, 
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through the daily conversations. We can see this preference in their responses to Q24 
(“Sharing of religious matters needs to be carried on in day-to-day encounters with the 
neighbours”; Sunda 82.7% and Java 74.4% of “(complete) agreements”). It means that 
spontaneity and informality in doing these faith conversations would be more 
important to them than the more programmatic occasions. Even so, if we attend to the 
responses from the believers of each culture to Q25 below, we may find out quite 
different situations between the two cultures.
Table 2.7: Sharing religious experiences
Statement CNA NA LA A CA
Q25
You often feel uneasy to share your religious
experiences with the neighbours, yet with those of 
other religions. 
8.3 27.0 33.3 27.3 4.0 Sunda
2.7 17.7 12.7 62.3 4.7 Java
This table shows that the majority of the Sundanese would find it okay to share their 
religious experiences with their neighbours (68.6% of “(complete) disagreements”), 
while more Javanese might think that this sharing of religious experiences would not 
always be easy (67.0% of “(complete) agreements”). We could presume that this result 
may indicate the possibility that the Sundanese might have been more accustomed with 
the religious plurality in their society than the Javanese. But needless to say, we could 114
not interpret this difference too far, considering that there might be various reasons that 
have caused the variability. However, in relation to the spontaneity and informality 
mentioned above, we may presume that sharing of faith remains as something valuable 
to the believers in Java, though it would have to be weighed according to the circum-
stances. Some flavours could be pursued for the sake of an informal encounter, but one 
still ought to be prudent when the situations, which usually concern the religious 
differences in Java, call for different approaches.
Sharing life matters, from heart to heart. Now when conversations are about life 
matters, it seems that there might be greater chance that the believers could get 
involved with other people. Their responses to Q28 (“You like to invite your neighbour
who seems to have problem, to share the problem with you”) are quite positive, with 
73.
114 On this interpretation, see Djunatan’s exploration on the Sundanese openness to plurality as mirrored 
in their world-view; Stefanus Djunatan, “The Nuance of Affirmation: The Epistemological Foundation of 
Sundanese Wisdom,” in Melintas Vol. 25, No. 1 (April 2009), 57-
67.3% (Sunda) and 91.7% (Java) of “(complete) agreements”. We could notice that the 
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tendency seems to be greater among the Javanese, and this could indicate that due to 
particular circumstances the believers would have felt the need to share their problems 
in life with each other. We could mention here that the earthquakes endured by the 
believers in Ganjuran not long before this survey could have been one of the reasons. 
Nonetheless, one may presume that when the dialogues could start with matters and 
problems in life, the believers would be readily moved to reach out their hands towards 
others. Another tendency showed by the result on Q29 (“You will greet your neighbours 
and other people only for the sake of politeness (formality), rather than from heart to 
heart”) could reveal the different aspect of the believers’ daily encounters. The negative 
tendency towards this statement (Sunda 76.0% and Java 89.7% of “(complete) 
disagreements”), on the other hand, shows the believers’ intention to speak to each 
other from heart to heart, and not simply for the sake of politeness. Informality in the 
daily conversations is here complemented by sincerity, and politeness as also an 
important values in these cultures is reconsidered critically. This result could also refer 
us to the significance of greetings among the Sundanese and the Javanese, since these 
are not only a sign of politeness, but rather, as it were, an expression of ‘faith’, insofar as 
the latter is comprehended as trust, from heart to heart.
Dimension ‘Cultural Reason’
115
Togetherness and faith encounter in cultural events. A meaningful cultural situation is 
visible on the believers’ responses to Q30 (“Your society favours to get together,
particularly in some special events”) which show 80.0% (Sunda) and 96.0% (Java) of 
“(complete) agreements”. As illustrated in the celebrated Javanese adage “mangan ora 
mangan waton ngumpul” (Jv. ‘[whether we] eat or not, as long as [we] get together’), 
‘togetherness’ among the people in Java is a remarkably meaningful image. This saying 
is so widely known by everyone that in the events of togetherness with the families or 
friends, anyone could utter saying simply to express the gratitude of being together. In 
many occasions, people are accustomed to bring food to the meeting to be shared with 
one another. Food should not become a problem hindering people to get together. 
Furthermore, this spirit teaches the people to be free from any hidden agenda such as 
the attitude ‘pamrih’ (Snd. and Jv., ‘an attitude of expecting reward from others’). It is 
not that hard to presume that this togetherness in sociocultural events could also 
encourage the people to grow in their religious attitudes. Therefore, Q34 (“The society 
115
in the larger context of ecclesiology.
If this understanding of ‘faith’ indeed emerges among the cultural believers in Java, we can link this 
discussion with further reflections on the ‘local spiritualities’
has provided many cultural activities that support the religious attitude of the 
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members”) has been responded positively by the believers, with 67.0% (Sunda) and 
83.0% (Java) of “(complete) agreements”. The lower percentage among the Sundanese 
might refer to the local believers’ need for more cultural activities that support their 
religious attitude. Nevertheless, this necessity seems to have been commonly 
acknowledged in the ‘kampung’ activities, as shown in the responses to Q35 (“Activities 
in ‘kampung’ can be illustrated as an encounter of people of different beliefs”; Sunda 
80.3% and Java 80.0% of “(complete) agreements”). This statement, however, 
Freedom in religious activities, respectively. For the believers, it appears that the 
contributes to the tendency towards plurality of faith in the sociocultural activities. 
society has given enough space to each religion to organise religious activities, given that 
their responses are considerably positive to Q32 (“The society has given the freedom to 
organise religious activities according to each religion”; Sunda 90.0% and Java 96.0% of 
“(complete) agreements”). We might need to note the phrase ‘according to each 
religion’, since it might be different if the activity is intended to involve many different
religions. There seems to be a kind of ‘proportionality’ in the mind of the society’s 
members when it concerns the integration of religious matters in the sociocultural 
activities. We can sense this tendency, for instance, from the believers’ responses to Q31 
(“In official meetings of ‘kampung’, people also discuss matters concerning the religious 
life of the members”), which show 48.0% (Sunda) and 46.3% (Java) of “(complete) 
disagreements”. This means that there might have been a sort of hesitation among the 
believers whether their religious life should be other people’s concern in the society.116 If 
this ‘proportionality’ is related to the presence of religious communities in Java, it may 
surface as an unspoken conviction that religious matters are the religion’s affair and 
cultural matters are the society’s business. Then what appear in the social activity, 
though seemingly ‘religious’, might be considered simply as its ‘cultural’ aspect. We may 
point this interpretation to the believers’ responses to Q33 (“The meetings in your 
society are also coloured by religious matters, such as common prayers and discussions 
about faith”; Sunda 67.0% and Java 70.0% of “(complete) agreements”). The ‘religious’
matters mentioned in the statement would have to be distinguished from faith 
experiences encountered and shared by the believers of each religion respectively. 
Cultural traditions provide space for (religious) differences. Moderate negative 
responses are addressed to the statement Q36, which says that “Too much emphasised 
tledge, 1995), 50, 52, 110, 191.
116 Some religious topics are considered as ‘sensitive’ matters by the people in Java. Religious tolerance 
has long been an issue to deal with despite the fact that it has always been stressed by the leaders. It 
seems to be a problem among the Muslims rather than among the people of other religions. See Douglas 
E. Ramage, Politics in Indonesia: Democracy, Islam and the Ideology of Tolerance (London and New 
York: Rou
cultural values can make social meetings too formal and not really open” (Sunda 56.7% 
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and Java 65.6% of “(complete) disagreements”). Behind these responses, there might be 
a perception among the believers that not all cultural values in their cultures provoke 
formality and selectiveness. There must have been a certain degree of informality and 
openness in the cultural traditions that may encourage flexibility in the social meetings 
and activities. When considering this, religious communities in Java could actually find 
the chance to get involved in the social meetings and activities without too much 
concerned about the presumed formality and exclusivity of the local cultures. This 
recognition would be helpful to encourage the religious communities in finding their 
rootedness in the local cultures. One of the meaningful images to describe the society’s 
openness would be togetherness as family, as reflected in the statement Q37, saying 
that “Local culture traditions help citizens to live together as family, albeit religious 
differences” (Sunda 92.7% and Java 95.4% of “(complete) agreements”). Its highly 
positive responses must have mirrored the believers’ genuine appreciation of the 
cultural traditions in their respective local society. 
Dimension ‘Prospective Expectation’
Between the formal and the informal sharing of faith experiences. This subject of 
(in)formality seems to recur. However, the believers’ responses in this dimension would 
be considered differently than in the previous dimensions, given that the results on Q38 
and Q40 displayed on the table below might reveal different senses between the 
Sundanese and the Javanese concerning this matter. These two statements virtually 
refer to the local society, towards whom the believers of both cultures express their 
hopes respectively. We could see that the emphasis of each culture is quite different to 
the other between the two statements. The Sundanese seem to ‘prefer’ the statement 
Q40 (92.3% of “(complete) agreements”) and the Javanese would rather support the 
statement Q38 (95.0% of “(complete) agreements”). If we look at the statements, we 
could discover that Q38 basically insinuates a somewhat formal situation by stating that 
the society should ‘adequately respect’ the faith experiences shared by its members. This 
statement suggests that the appreciation of sharing of faith experiences would have to 
be noted openly, and the implication is that the occasion may not be informal to a 
certain extent. The opposite can be found on statement Q40, which explicitly mentions 
the informal and spontaneous characters of faith conversations. By pondering this, we 
could point out that there might be a greater tendency towards informality among the 
Sundanese, rather than among the Javanese (cf. the percentage of Sundanese 
disagreements to Q38). We could presume that the Javanese may have a slight 
preference towards formal circumstances, which means that the atmosphere of faith 
encounters may not be too spontaneous or too relaxed (cf. the percentage of 
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disagreements to Q40). Without criticising which way would be more advantageous for 
the sharing of faith experiences, we could suggest that the efforts to stimulate the 
encounters in the respective culture should take into account these differences. Our 
further discussions of the models of religious communities which will be suitable to the 
local cultures would also have to consider this distinction.
Table 2.8: Faith conversations
Statement CNA NA LA A CA
Q38
The society should adequately respect the faith
experiences shared by its members. 
2.0 4.0 27.7 52.7 13.7 Sunda
0 0 5.0 58.3 36.7 Java
Q40
Conversations about faith with neighbours should 
be promoted in informal and spontaneous 
atmosphere. 
0 0.3 7.3 67.0 25.3 Sunda
0.3 19.3 5.7 56.3 18.3 Java
Opportunities and cultural events in the society. Fair to strong positive responses to 
statements Q39 and Q41 have surfaced through the survey. The statement Q39, which 
says that “The society must give more opportunities to speak about faith and religious 
life in its meetings”, receives 77.0% (Sunda) and 64.7% (Java) of “(complete) 
agreements”). This fairly positive response probably mirrors the reality that there have 
been sufficient opportunities in the society to speak about faith and religious life. We 
would have to refer to the preceding discussions concerning the appropriate situations 
for these faith conversations. Nevertheless, if these opportunities are to be related with 
the value of cultural togetherness, we might have to attend to the responses to Q41 
(“There should be more faith discussions and common religious agendas organised in 
the society”; Sunda 82.0% and Java 88.7% of “(complete) agreements”). Quite specific 
in this statement is the mentioning of ‘common religious agendas’, because the believers 
in Java would have interpreted this reference as cultural events in the society that may 
involve people of different religions. Usually the local people would appreciate the 
uniting character of such cultural events and therefore it would be easier as well for 
these people to recognise the presence of elements of different religions. Introducing 
religious differences to the people in Java seems to happen more fluently when 
performed through the cultural events. We could presume that faith communities, in 
order to find their rootedness in the society, might have to explore the possibilities of 
getting involved in the cultural events organised by the society.
2.3
The common issues of 
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Review and outlook of the chapter
community life and the situations of the meetings that enable the 
local people participate in it have emerged through our observations of the survey 
results, notwithstanding the other subjects that have been closely related to the two 
main themes structured in the questionnaire. In addition to the ‘cultural’ images and 
values surfacing from the believers’ responses to the statements, we also noticed that a 
number of sociocultural preferences were interpreted based on the tendencies observed 
in the responses. Many of these preferences might not come into view without our 
efforts to ‘listen’ to the cultures in this chapter. The people in Java tend ‘to learn by 
doing’ through the various events and experiences in their sociocultural realities. Our 
approach in this chapter to mark the cultural images and tendencies of the Sundanese 
and the Javanese in their daily life may not reveal all the hidden aspects of these 
cultures. Some cultural images might remain hidden. However, our effort so far has 
exposed the cultural preferences of the local believers in being the members of the 
society which is viewed as a community. This contribution will be significantly advanta-
geous for our further discussions in the next chapters, considering that the believers 
themselves are the main subject of this study. This research as a whole is dedicated to 
the believers’ ways of imagining from their own perspective. The process of finding the 
roots of faith experiences on this grass’-roots’ level of sociocultural realities will go 
further in the next chapter by way of exploring the cultural tendencies and the local 
perspectives that are most relevant to embed the content of catechesis about the church 
Through the explorations in this chapter we also have observed various 
in the cultural background of the people in Java.
expressions of the believers as the sociocultural community members living together 
with people of different religions. We realise that these expressions were not always in 
the forms that can be accepted by the local society. There were problems and difficulties 
reflected in the believers’ responses to particular statements. Most of these problems 
might have been related with the unreadiness of the societies in Java to cope with 
religious differences. Nonetheless, these difficulties have aroused unique aspects of 
community life that will be telling in our further discussions about the ecclesial 
communities. This is why the negative aspects of the survey results not always lead us to 
abandon the believers’ responses to the matters. All things considered, this chapter has 
provided sufficient materials concerning the cultural images illustrating the 
relationships of the believers with the community, the cultural reasons that may have 
shaped their ways of sharing experiences, and the possibilities for sharing faith 
experiences in the meetings. We will soon relate the ‘questioning’ step in this chapter to 
the ‘projecting’ step (Chapter 4) with the help of Chapter 3 which explores the cultural 
context of catechesis about the church in Java. The following chapter is an attempt to 
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make sense the projection of the observed ‘cultural’ images on the church images 
regarded as contextual and meaningful to the Sundanese and Javanese believers.
Chapter 3
The cultural context of catechesis on the Church
59
3.1
3.1.1
Introduction
Context of the 
To begin, this chapter is to be thought as a bridge between the second chapter (based on 
chapter
our first exploration of the culture) and the fourth (based on the exploration of chapter
the church images). Our previous chapter had much to do with ‘cultural’ images based 
on our exploratory surveys conducted in Cigugur and Ganjuran. We have explored the 
cultural images about (1) the relation of the self and the community, and (2) sharing of 
experiences as an encounter of faith in the community meetings. Those images are 
considered ‘cultural’ in their character. The intention of the preceding exploration was 
to collect the actual cultural images the people have in mind and to analyse the 
preferences as well as the connections that might occur among the images. The 
questionnaires delivered to the respondents did not mention anything about the church, 
while we know that our respondents were actually the Catholics in the two parishes 
observed. 
Having analysed the results in chapter 2, we now need this chapter, on the one 
hand, (a) to explore some cultural tendencies that might have influenced the believers’
preferences. In that way, it may help us comprehend better the emerging cultural 
tendencies in the preceding survey. On the other hand, this chapter is also needed (b) to 
prepare us with an Indonesian perspective so as to have some ideas about how the 
believers in Java would imagine the church from their cultural viewpoint. Considering 
the functions of this chapter, the first source of our explanations in this chapter would 
be some authors who have written their cultural observations and reflections about the 
Javanese and the Sundanese traditions. Another source would be the Asian and 
Indonesian theologians who have contributed some ideas concerning the ways local
believers imagine the church from within their cultural realities. 
3.1.2 Objectives and 
Since many cultural images of community life and cultural matters have emerged in the 
structure of this chapter
preceding chapter, it is now necessary to consider how these images may influence the 
local believers’ images of the church. The first objective of this chapter is to present a
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cultural background showing that the church in the cultural context of Java would be 
more readily viewed as a ‘community’ (section 3.2). This issue will be fruitful for our 
reflections of the church as imagined culturally by the believers. The dynamic of the 
local church as seen by the local leaders would be referred to, insofar as we get some 
knowledge about the backgrounds of the churches in Indonesia. The second objective is 
to have a brief elaboration of some cultural tendencies among the Sundanese and the 
Javanese that may help us appreciate the believers’s ‘competence’ of being church in 
Java (section 3.3). The discussion about this competence is necessary to prepare a new 
approach to the church, namely, from the believers’ sociocultural realities with the help 
of their transformative imagination. Some references to cultural preferences in the 
foregoing chapter will be made and some presumptions on the local believers’ ways of 
participating in the church will be imagined. This will then bring us to the third
objective of this chapter, namely, to have an overview of how church images might be 
illuminated by the believers’ cultural images of community life (section 3.4). This 
objective is indispensable as a preparation for our exploration in chapter 4, which is 
entirely committed to the believers’ images of the church. A theoretical framework on 
the functioning of the believers’ imagination is inserted in this section to comprehend 
the transformative process anticipated in the next survey. 
3.2
In this section we want to see how the believers as cultural persons consider the
From cultural images to images of the Church
ir 
community life in the society and how they might consider the church as a community 
from this cultural point of view. The characters of a social community imagined by the 
believers might also be found in the characters of the church as voiced by the local 
leaders. We will need to refer to the survey results in Chapter 2 to situate them within 
the backgrounds explained in this section.
3.2.1 On 
Up to this point, we have been presented with images from the two cultures we are 
cultural communities
observing. There might have been significant images that have come up in our study, 
but not always and inexorably relevant. What we need further is focusing on some of the 
images and the ways of imagining that might have shaped the features of catechetical 
content about the church in Java. Anderson says that imagining in a sense is ‘limited’
because it helps us to focus and not simply to broaden the subject. It is not a way to 
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relate anything, but to realise only related things.
A strong idea of community life has come up during our previous survey on the 
117
relation of the self and the community and sharing of experiences as an encounter of 
faith. It is almost impossible to discuss the Sundanese and the Javanese cultures with-
out mentioning or referring to the community life. There has been a strong tendency 
among the people in these cultures to build communities, to get involved in the social 
and communal events. This tendency has been supported by the structure of the society 
which consists of numerous desa (Ind. ‘village’), the lowest level of government 
administration in Indonesia. Being categorised territorially, the people in desa become 
the main agents of community life. It goes without saying that this condition at the same 
time has often promoted the communal feeling of ‘coming from the same desa’. There is 
another category used to describe smaller areas within a village, namely ‘kampung’,118
though it does not have its own administrative leader as does a village. There is a sense 
that ‘kampung’ concerns more about the emotional relationships among the people 
rather than simply its organisational reality.119 This sense seems to have coloured other 
forms of social communities in Java, although the other forms may be more ‘formal’
compared to ‘kampung’.
Our discussion on the communality of the people in Java should turn our attention 
to all the activities organised within the scope of a ‘desa’ (village). The communal feeling 
is very well expressed in these activities in view of the fact that most national events 
such as the independence day are commemorated on this social level of community. 
Monthly and even weekly activities and programmes are more readily and consistently 
organised in desa, often by simply adding the term after the name of the activity, like 
‘rembug desa’ (common discussion of the village representatives) and ‘bersih desa’ (or 
‘kerja bakti’, tidying up the neighbourhood).120 One might argue whether this commu-
117
Ithaca, NY: Cornell University Press, 1994), 238 and further.
Anderson, Imagined Communities, op. cit., 7.
118 ‘Kampung’ is here referred to as a neighbourhood in a certain area within a village. Its coverage is often 
smaller than a village. The latter is sometimes phrased as ‘dukuh’ or ‘desa’, while the difference between 
the two is not always clear, except that ‘dukuh’ is in a way more ‘traditional’ than ‘desa’. But ‘kampung’
can also be situated in the cities, as Selo Selosoemardjan says, namely, “a dwelling area of the lower 
classes in the city accessible from the surrounding roads through footpaths or narrow streets”; Selo 
Selosoemardjan, Social Changes in Jogjakarta (Ithaca, NY: Cornell University Press, 1962), 169.
119 Cf. Geertz when saying that “our mental task shifts from a gathering of information about the pattern of 
events in the external world per se toward a determining of the affective significance, the emotional 
import of that pattern of events. We are concerned not with solving problems, but with clarifying 
feelings”; Interpretation of Cultures, op. cit., 81.
120 However, the term ‘bersih desa’ is sometimes associated with ‘village cleansing’ which is an annual 
event to clean the village from the bad spirits by way of ‘ruwatan’; see John Pemberton, On the Subject of 
“Java” (
nality contributes to the ‘cultural’ character of the local communities in Java. Other 
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cultures on the other part of this world may have the same communal character. 
However, it is probably not simply the activity itself but rather the accompanying 
customs that people are voluntarily and irresistibly doing, that have characterised this 
communality. The accompanying customs could vary from the particular greetings 
expressed to each other, the traditional or typical foods and snacks willingly provided by 
the people themselves, the informality and hospitality colouring the encounters, to the 
motifs as well as the objectives chosen to be discussed and achieved together by the 
people. We could also say that the particular topics of discussion in the course of those 
activities are one of the significant aspects that shape the cultural character of 
community life and attract the people to come together.
In light of this reflection, it would be considerable to mark the cultural character of 
community life in Java. In our further discussion, being ‘cultural’ means being 
considerate to the particularity of customs accompanying every activity. This character 
is closely related to the communality of the activities especially when it pertains to the 
community’s togetherness. The cultural character of social communities in Java is 
mostly evident in the ways people organise their meetings and the atmosphere they 
want to create through the course of the activities. To a large extent, communities seem 
to ‘dominate’ the members in Java in the sense that communal activities are considered 
the most important events which need to be attended and which contents should be 
thought over by the people.121 Since communal activities are still frequently organised 
mainly in the various desa in Java, it will not be difficult to concede that community life 
is the most appropriate context for us to flesh out the possibilities of viewing and 
situating the church from within the believers’ cultures. 
3.2.2 On Church as 
It might be good to know that in the pastoral realities of the local churches in Indonesia 
community
there has been a kind of distinction concerning the characters of the believers: those 
who are considered ‘active’ and those who are not (or less). Indeed one can 122
immediately call this distinction into question by realising the ambivalence of the word 
‘active’ and considering the benefit of the term when applied to the believers. However, 
this mentioning might have consisted of a deeper concern not only from the viewpoint 
36.
121 Cf. Laine Berman, Speaking through the Silence: Narratives, Social Conventions, and Power in Java
(New York: Oxford University Press, 1998), 7 and further.
122 See Ignatius Wibowo, “Globalisasi dan Gereja (Indonesia)”, in Gereja Indonesia, Quo Vadis? Hidup 
Menggereja Kontekstual, ed. Johannes Banawiratma (Yogyakarta: Kanisius, 2000), 35-
of the church leaders, but also from the viewpoint of the believers themselves. In 
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practice, the category ‘active’ is often attached to those who attend the Eucharist 
frequently and who are quite involved (as activists and as participants) in the church 
activities. It appears that the presence of ‘active’ persons in a parish is one of the reasons 
for the believers and the leaders to be proud of their church community. On the 
contrary, others who are considered ‘not active’ are sometimes criticised, but would be 
This may be considered as a typical condition that can happen in many social 
notified by their neighbours to start being ‘active’ again in the community.
groups. But this could be a matter of community life, considering the specific communal 
situations that may have occurred in the background. We know that social assessment is 
quite intense in Java. Some would even express it less emancipating as a sort of 123
‘monitoring’. Whether this is a result of some dominant cultural values or not, it 
remains a common tone in the societies in Java. One of the reasons underlying this 
circumstance is that the image of family has always had the prominence in the society. 
Even the society itself is often viewed as a big family in which everyone is responsible for 
the others’ well-being. In this context we may anticipate that people would constantly 
evaluate their situations as well as the involvement of the others in all the affairs of the 
society. Nevertheless, the image ‘family’ can bring more constructive character to the 
social life due to its caring and solicitous tones. In this sense, the communities will tend 
to care for the members in the ways that can preserve the harmony in the society as a 
family.
When this ‘familial’ tendency is considered in the believers’ common life as 
members of the church, the concern for others’ involvement in the communal affairs 
becomes more evident. Here is where the distinction of ‘active’ and ‘not active’ believers 
occurs. Nevertheless, this remark has led us to the communal character of the church, 
or, to be straight, to the conviction that the church is experienced as a community 
characterised by particular tendencies in community life. The believers realise that they 
have their own basic communities, one of which is their own family, but in being the 
members of the church they extend their familial experiences to their new community, 
that is the church. We have noticed this cultural emphasis on the image of family during 
the survey in the second chapter. We will probe into the details of this through the 
survey in the fourth chapter, in which we try to find the other related images that might 
be attached to the church by the local believers. Perhaps later we can see another 
explanation on the distinction we discussed above. Wibowo offers a presumption that 
the distinction of ‘active’ and ‘not active’ might have been caused by the view that the 
123 attitude among the Javanese as observed in the preceding chapter.Cf. the ‘evaluative’
church is only one of many ‘self-help groups’ in the society. The ‘not active’ believers are 
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not always those who do not want to participate in church activities, since they might 
have been ‘active’ in other organisations that help them to advance in their struggle of 
life. On the other hand, being ‘active’ in the church as a family can indicate a strong 124
suggestion that the believers need to care for each other in a close familial relationship, 
even much closer than a social community can be.
Taking into consideration the image ‘family’ in the sociocultural realities of Java, 
we may come to the conviction that the image of the church as a familial community can 
serve as an entrance into our advance elaboration of the church communal images. We 
may need to distinguish this approach from the understanding of the church as an 
institution. For the believers in Java, being members of the church as a community 125
can bring more opportunities to advance their participations rather than if the church is 
considered as an institution. Nevertheless, in order not to overlap our discussion with 
the exploratory analysis in the fourth chapter, we would now briefly discuss the church 
as seen by the local leaders in Indonesia as they in one way or another have expressed 
the voices of the believers about the church.
3.2.3 On Church as 
Speaking of the believers
voiced by local leaders
’ church images in their specific cultures, we have to keep in 
mind that we do not intend to conceptualise the emerging cultural images so that they 
can fit in our ‘idea’ of a church we think is best to them. Doing so will simply abandon 
the realness of the images for the sake of a theory or a model. We might have been 
tempted all the way to generalise the real feelings and the actual experiences found 
during the second chapter. However, by realising this temptation we are prompted to 
focus again on the believers’ imaged communal relationships. At this point, we need to 
consider the voices of the local leaders which to some extent may have interpreted the 
believers’ preferences in living their community life in the church. In considering these 
voices, we may sense the hopes and dreams that have been resident among the local 
The first account is from Cardinal Julius Darmaatmadja, SJ, once the archbishop 
believers in Indonesia. 
of Jakarta, who noticed that the Catholic church in Indonesia has been known to have 
200.
124 Wibowo, “Globalisasi dan Gereja (Indonesia)”, 36.
125 Cf. Johannes B. Banawiratma and Johannes Müller, Contextual Social Theology: An Indonesian 
Model (East Asian Pastoral Review Vol. 36 Nr. 1/2, 1999), 199-
special attention and great respect to the local cultures.
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126 He says that it is this tendency 
which moves it forward in revealing its indigenousness by way of appreciating the 
variety of local cultures. Studies on the local cultures and languages have been 
conducted since the arrival of the missionaries, in order for the churches in Indonesia to 
become more ‘indonesian’ in character. This kind of ‘indonesianisasi’ has been 
discussed and concretised by the MAWI (now KWI, namely, the Indonesian Bishops’
Conference) in 1970.127 Some of the applications include implementing the indigenous 
values in the educational institutions, providing more opportunities to Indonesian lay 
people on the level of parishes, accelerating the proses of indigenization in the religious 
communities in matters of leadership and way of life, and giving more possibilities to 
the indigenous clerics as well as lay people to work in educational, catechetical and 
liturgical fields.
On the level of the believers, this process of indonesianisasi has become their way 
to position the church communities among the cultures. In this sense, the church in 
Indonesia should be experienced as an Indonesian church. As a consequence, when 
viewed as a community in the cultures, the church should be imagined in the ways the 
believers commonly live their community life in the society. We may want to consider 
that this process concerns the ways the church is interpreted and experienced culturally 
and communally. This may not simply be an attempt to ‘define’ or ‘adjust’ the church 
according to the specific culture. On the contrary, this is a way to image the church from 
within the culture and at the same time to prepare the cultures to be the fertile soil for 
the church to grow. The emphasis on the ‘preparation’ of the soil is an effort in order not 
to reduce the church to a plainly cultural or social community, but to ‘welcome’ the 
church as a new community within the local culture. This welcoming attitude might 
mirror the believers’ communal life imaged in their cultural images.128 If the church 
should be interpreted as an ‘indonesian’ community, the believers’ cultural images 
would be indispensable to help the church find its roots in the local culture. From the 
believers’ perspective, this would mean even further as a process of ‘re-inventing’ the 
church from their cultural realities, a process towards an Indonesian church. 
The second account worth considered was voiced by the Archbishop Ignatius 
Suharyo of Semarang during the Special Assembly of the Synods of Bishops of Asia from 
18 April to 14 May 1998 in the Vatican. Suharyo in a brief presentation stated that (in 
.
126 Cardinal Julius Darmaatmadja, “Gereja Katolik Indonesia”, in Panggilan Gereja Indonesia dan 
Teologi, ed. Johannes Banawiratma (Yogyakarta: Kanisius, 1986), 31-32.
127 Johannes Hadiwikarta, Himpunan Keputusan MAWI 1924-1980 (Jakarta: Obor, 1981), 21; as quoted 
in Cardinal Julius Darmaatmadja, ibid., 32.
128 Cf. the survey result in chapter 2 (section 2.2.2.1, page 47) on ‘politeness’ and ‘hospitality’
Asia) people believe what they see.
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129 “The image of the church is as much a content of 
preaching than any kerygmatic proclamation or catechetical instruction.” He stated 130
further that ‘relationship-building’ is preferable and therefore called for more attention 
to the “dialogue of life”. This means that exemplariness must be reflected in the church’s 
activities, communications and meetings. I believe that the bishop is at the same time 
expressing the hopes and dreams felt among the faithful in Indonesia. Here the church 
is viewed as a community in which all the members are learning from each other by 
seeing and evaluating the concrete examples carried on in the community. Furthermore, 
this ‘learning by seeing’ and ‘example-giving’ characters should also become visible 
among the believers within a broader context of community, that is, in relation with 
other religions and cultures in Indonesia. In this way, the church would be expected not 
to sink inwards into a cloistered community, but to be a community which is always 
related to other social communities. The importance of visible examples can be found 
for instance in the way people in Java learn about ‘sopan santun’ (Ind., ‘courtesy, 
civility’). The maxim behind this cultural value is the significance of one’s manner and 
politeness in all matters that support their social relationships. One has to be sensitive 
to whatever he or she sees in or shows to others in order to maintain this ‘sopan santun’
in particular situations. We can anticipate that this way of relationship, which can be 
found in the believers’ daily life as members of the society, would also affect their efforts 
in building relationships in the church community. We may presume that the believers’
cultural images will be their ‘entrance’ into the process of becoming members of the 
church. The believers are learning to be a church community by seeing their cultural 
images in the latter.
Another account sees the church as a ‘community of life’ promoting ‘symbolical 
language’ through the ‘dialogue of life’ in the midst of a plurireligious and pluricultural 
situation. This account refers to the thought of Robert Hardawiryana concerning the 
local churches in Asia. ‘Symbolical language’ is a language that touches the hearts and 131
minds of the people, in contrast with the conceptualistic and rationalistic language. The 
way of a ‘dialogue of life’ means the believers’ daily application of fellowship as a 
community of life in responding to the sociocultural realities. Here the church is seen in 
, ed. A.A. Roest Crollius (Rome: Pontifical Gregorian University, 1986).
129 Documented in Synodus Episcoporum Bulletin (SEB), 24 April 1998, as quoted by Edmund Chia, 
“Towards a Theology of Dialogue: Schillebeeckx’s Method as Bridge between Vatican’s Dominus Iesus and 
Asia’s FABC Theology” (Ph.D. diss., Radboud Universiteit Nijmegen, 2003), 92.
130 Chia, ibid.; emphasis added.
131 Robert Hardawiryana, “Peranan Gereja dalam Masyarakat Pluri-Religius di Asia,” in Mewartakan 
dalam Kebebasan: Gereja di Asia dalam Dialog dengan Agama-Agama, Kebudayaan dan Kemiskinan, 
ed. Johannes Banawiratma et. al. (Yogyakarta: Kanisius, 1991), 19, 27, 44. See also Robert Hardawiryana, 
“Building the Church of Christ in a Pluricultural Situation” in Inculturation: Working Papers on Living 
Faith and Cultures
its ordinary aspects which should be easily recognised and freely shared among the 
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faithful and through their community life. It is by applying the so-called symbolical 
language that people from different cultures and religions may be able get involved in 
the dialogues, in which the church situates itself as a partner for the other communities.
This image of the church as a ‘community of life’ to large extent articulates the 
tendency of Indonesian people’s towards simplicity and everydayness. An emphasis on 
the dialogue of life also refers to the people’s experiences of these values. Most of the 
social encounters among the people in Java also display this tendency, especially when 
these encounters happen in the desa or kampung. Only after living in a desa for a 
period of time, one may quickly notice that the conversations among the people are 
mostly concerning their usual day-to-day activities. They do not seem to be quickly 
impressed by new things. They often realise that life has been full of struggles, so they 
do not want to make it more complicated. Hence, it is more encouraging to talk about 
the simple matters of their daily life. In their sociocultural realities, the people in Java 
are always ready to share their life experiences. It is an important task of the local 
churches to accommodate this preference of the local communities. We can anticipate 
that in the next survey we may find out how far the local churches have taken into 
account the believers’ daily experiences in their efforts to contextualise the gospel 
message. The language in the church activities would be ‘symbolical’ if it touches the 
believers’ daily matters. This ‘symbolical language’, which in our study can be construed 
as an ‘imagerial’ expression, has come forth from our previous survey and will be 
discussed in the next section within the context of cultural tendencies towards the 
believers’ communicative ‘competence’.
3.3
Our discussions in this chapter are stimulated by the importance of a dialogue between 
Cultural tendencies and communicative competence
theology (of the church) and the culture. 132 We may see traces of ‘local spiritualities’, 
understood as a consistency of practice and belief, in the cultural tendencies of the 
Christians in Java. Though we still need to observe these through the exploration in the 
fourth chapter, it would be useful in this section to put the two cultures we are studying 
132
revealed and expressed.
Cf. an example of dialogue between culture and theology in St. Darmawijaya, “Ekklesiologi dalam
Lakon Wayang”, in Banawiratma (ed.), Mewartakan dalam Kebebasan, 100-123. Darmawijaya observes 
that in the letters of St. Paul the discussion of a church usually refers to a local community that 
dynamically expresses its relationship with Jesus Christ. Based on this he points out that the church in 
dialogue with the culture can be seen as an ‘episode’ (Jv. ‘lakon’) in which the mystery of Jesus Christ is 
in a brief comparison. It is not so much to emphasise the differences as to mark the 
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constructive similarities and to notice the related tendencies of the two cultures. 
3.3.1 Sundanese and Javanese 
We want
in comparison
to trace some cultural tendencies of the two cultures we are studying, namely, 
concerning how the people live their life, what their priorities in life would be, in what 
situations they experience togetherness, what kind of community they would expect and
the difficulties in realising it, and how their hopes might direct their active 
participations. We will try to reflect on these matters based on the survey results in 
Chapter 2 and with the help of the existing observations of the two cultures. The 
following account is intended to portray the work of imagination in cultural events and 
how this may support the believers’ ‘competence’ in expressing their ways of being 
church. It will be difficult to imagine the dynamic of a culture without being excited by 
the ways these people are relating among themselves and with the society. Our effort 
here is much a process of tracing the cultural reasons which might have motivated the 
believers’ imagerial relationships in the community. We need to consider the 
relatedness of the cultural characters below, in order to discover that both cultures 
contribute to the figure of the church in Java.
It will be advantageous to start the following discussions by referring to 
133
Hardawiryana’s remark on culture and religious practices. He stated that “since religion 
and religious practices are so such part of the cultural fibre of a people, for the purpose 
of inculturation one may not separate religion from culture in the analytic process.” In 134
that way, the believers will not be alienated from their own cultures, and there will also 
be a chance for us to observe the work of the believers’ imagination from within the 
cultures. Our presentation of the two cultures would be brief but it could be useful to 
sense the transformative character of the believers’ imagination. We can see that this 
capacity to imagine the church from within the cultural communities is the same faculty 
that makes possible the process of inculturation from the believers’ perspective. The 
reflections in the next two sections is an effort to relate the cultural images with the 
related images of a religious community, which will be valuable for our further analysis.
133
.
Consider that the ‘relatedness’ of the cultural characters in this section is also an approach to 
comprehend the believers’ ‘transformative imagination’ explained in section 3.4.1, page 84.
134 Hardawiryana, “Building the Church of Christ in a Pluricultural Situation”, art. cit., 14
We have learned from the earlier survey that concerning the personal life, the 
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Javanese, on the one hand, tend to be more determined by their personal conscience.
This does not mean, though, that they do not pay much attention to the social characters 
135
of the matters. This means more likely that when something unpredictable happens, the 
Javanese would rather spare some time to reflect on the matter and to listen carefully to 
their ‘internal sensitivity’ (‘rasa’). In this process, they will not promptly show their 
reactions, but instead, will evaluate the circumstance carefully before finally, and 
sometimes slowly, take their disposition. Banawiratma and Müller rightly term this 
conscience an ‘internal sensitivity’,136 which is more related with cautiousness in order 
not to take the wrong decision concerning the matter encountered. Such an attitude 
might influence one’s expressiveness in relation with others and probably characterise 
the person with a sort of interiority. This reflective or evaluative attitude can easily bring 
the Javanese into the realm of spirituality which puts much emphasis on the personal 
experiences and reflections of the individuals. Referring to the ‘evocative’ function of 
imagination discussed in the first chapter, we can presume that for the Javanese an 
image becomes real when it appears and, as it were, ‘makes sense’ according to their 
‘rasa’. Experiences and images are ‘realised’ internally, that is, into their ‘jagat cilik’ (Jv. 
‘small [internal] world’, the ‘microcosm’).137
The Sundanese, on the other hand, tend to be characterised by expressiveness, 
although this does not mean that the Sundanese have an opposite character compared 
to the Javanese. This expressiveness might be closely related with openness and 
spontaneity in their daily conversations. The Sundanese experience their growth in 138
personality always in relation with the society. This means that when facing difficulties, 
the neighbours.
135 Consider the stronger responses of the Javanese compared to the Sundanese to statement Q5 in the 
survey results in chapter 2. Cf. Bambang Sugiharto when explaining, “The cardinal virtue of tepa-slira (to 
measure by oneself/empathy) in fact makes the Javanese unfamiliar with spontaneous self expression of 
individual. Personal expression—the show of emotion in particular—is impolite, embarassing, a violation 
of the privacy of other… Refined manners and indirectness are important, they are signs of self mastery 
and patience;” Bambang Sugiharto, “Javanese Epistemology Revisited” in Melintas Vol. 24, No. 3 
(December 2008), 380. In the Sundanese context, see Stefanus Djunatan, “The Nuance of Affirmation: 
The Epistemological Foundation of Sundanese Wisdom,” in Melintas Vol. 25, No. 1 (April 2009), 66.
136 “The Javanese identity and personality is manifested in the internal sensitivity (rasa) which feels its 
way in the cosmic and social structure. This is so in order to identify one’s right place and role and adapt 
oneself to the existing harmony. This refined attitude (halus) will bring about spiritual happiness and 
peace. On the other hand, a rude attitude (kasar), which puts too much emphasis on the material world 
and oneself, disturbs the harmony and will eventually be in vain and lead to failure”; Banawiratma and 
Müller, Contextual Social Theology, 153.
137 On ‘jagad cilik’, see Budiono Herusatoto, Simbolisme dalam Budaya Jawa (Yogyakarta: Hanindita 
Graha Widia, 2000), 77; Sugiharto, art. cit., 371.
138 Notice that the Sundanese’s responses to statements Q22 and Q25 are quite different to those of the 
Javanese. These statements inquire the respondents’ readiness to discuss about religious matters in the 
‘kampung’ meetings and to share their religious experiences with 
the Sundanese are more ready to consult the cultural values suggested by the 
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community. One might be surprised by the numerous Sundanese phrases that might be 
memorised by the Sundanese. J. Garna lists some of them when concerning the 
Sundanese ways of living together, for example, ‘kudu hade gogog, hade tagog’ (=[one] 
should have a good language and a good attitude), ‘sacangren pageuh, sagolek 
pangkek’ (=firm in establishment and never break a promise), and ‘kudu silih asih silih 
asah jeung silih asuh’ (=[one] should love each other, help each other, and guide each 
other). Most of the phrases are usually structured in repetitive syllables, illustrating 139
the playful character of the language. This playfulness may mirror the expressiveness of 
the Sundanese in their daily life. We can imagine how the Sundanese will need the 
others, which in this sense, the community, even when they have to grow in personality. 
The reflective attitude of a Sundanese community is probably reflected mainly in the 
cultural ‘expressions’ lived by the members. In this sense, the local ‘spirituality’ of this 
people might tend to be more open and, to some extent, more expressive.140
Regarding the relation of the individuals and the society, the Javanese seem 
accentuating the leadership charism more than other cultural aspects. They tend to rely 
themselves unfailingly to leaders who have a good charism and who can lead them as a 
‘guru’ (Jv. ‘teacher’) and ‘panuntun’ (Jv. ‘guider’). That is why the Javanese are very 
familiar with the activities called ‘ngelmu batin’ (Jv. ‘mental/spiritual learning’). 
Kuntara Wiryamartana elaborately explains this Javanese learning tendency in the 
context of Christian spiritual life.141 He distinguishes the spiritual learning from the 
physical or worldly learning (‘ngelmu lahir’ or ‘kawruh’), which takes place mainly in 
the formal forms of learning activities (in schools and universities). The spiritual 
learning concerns the wisdom derived from the inner enlightenment in each person and 
is usually to be learned by an exercise of the conscience (‘olah rasa’) along with the 
practice of ‘laku’ or ‘tapa’ (Jv. ‘meditation’, ‘asceticism’). All this course of learning 
should begin with the help of a ‘guru’ or ‘panuntun’ who is an expert of this spiritual 
process. A charismatic leader in the Javanese worldview must be a true teacher. The 
people in Yogyakarta, for example, are known to have a very strong loyalty to the Sultan, 
139
82.
Judistira Garna uses at least twenty six Sundanese phrases together with their meanings on just two 
pages in his elaboration of the Sundanese worldview, showing the richness and the beauty of the language 
in expressing the cultural values; see Judistira Garna, Budaya Sunda: Melintasi Waktu Menantang Masa 
Depan (Bandung: Lembaga Penelitian Unpad dan Judistira Garna Foundation, 2008), 65-66.
140 Garna states further that “the characteristic of Sundanese culture that is full of flexibility, on the one 
hand is indeed adaptive, but on the other hand is regarded as too open or opening itself towards the 
intervention of the outer cultures which will stimulate quick changes”; ibid., 141; my translation.
141 Ignatius Kuntara Wiryamartana, “Pemahaman Kebatinan Jawa dalam Rangka Hidup Rohani Kristen” 
in Wahyu Iman Kebatinan, ed. Johannes Banawiratma (Yogyakarta: Kanisius, 1986), 61-
who is the royal leader of ‘keraton’ (Jv. ‘palace’) and who is at times also the civil 
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governor of Daerah Istimewa Yogyakarta (‘the special region of Yogyakarta’). 
Due to this tendency towards leadership charism, the Javanese also emphasise 
much politeness and hospitality in their relationships. These values are mostly 
encountered in the families, where children are taught since their very young ages to 
behave themselves politely especially to their parents and the elders in the society. They 
also learn how to greet and meet others, to give preferences to the elders in the 
community, and to be obedient and to ‘listen’ to them. We can imagine that among the 
Javanese there might be a strong tendency that hierarchy would play a great role in 
structuring the community life in the society. Nevertheless, as Banawiratma says, this 
“hierarchical social patters can help regulate and solidify the society, but they can also 
promote the attitude of waiting for superior’s order or loyalty which often enhances an 
authoritarian political system.”142 On the other hand, our observation among the 
Javanese in Ganjuran showed that there has been a growing hope from the people that a 
leader should have the willingness to listen to the people’s aspirations.143 A charismatic 
leader is what the Javanese need for the goodness of common life in the society, but a 
listening leader will be even more needed and obeyed by the people. The listening 
characteristic may reflect the values politeness and hospitality mentioned above, which 
also support the principle of harmony in the Javanese culture. This principle seems to 
have been struggled for by the Javanese in their tendency to avoid conflicts in the 
communal and social life.144 However, too much emphasis on the principle of harmony 
in a society tending towards hierarchy may result in a less open community life. We will 
come back to this matter when discussing how the Javanese deal with cultural 
problems.
Openness and hospitality seem to characterise the Sundanese community life. 
Therefore, social meetings and daily encounters among the Sundanese are usually 
characterised by living conversations.145 These characters also seem to help them build 
less formal and therefore less hierarchical community life. We can expect that a social 
meeting among the Sundanese can take time longer than necessary in order to give 
opportunities to the members of the community share their stories. This somewhat 
‘liberating’ form of communal meeting among the Sundanese may help the people not 
142
neighbours.
Banawiratma and Muller, Contextual Social Theology, 155.
143 See the believers’ positive responses to statements Q13 and Q14 in chapter 2, concerning the listening 
and guiding characters of a leader.
144 Cf. Banawiratma and Muller, Contextual Social Theology, 154.
145 Cf. the Sundanese’s stronger responses compared to the Javanese’s responses to statement Q40 in 
chapter 2, which concerns informality and spontaneity in the conversations about faith with the 
too much depend on the leader’s decisions. Garna says that in principle the Sundanese 
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are wise enough to keep their fighting spirit in the Sundanese sayings like ‘kumaha nu 
dibendo bae’ (Sn. ‘it is up to what the leader says’), but certainly without losing their 
‘democratic’ character. In this nuance, we can sense that the Sundanese also have the 146
spirit of solidarity towards people of other cultures. They are usually more open 
towards people of other cultures and consequently towards the possibilities of change as 
well. The harmony in the society and in their community life can be achieved by 
applying openness and solidarity. 
Considering this tendency, we may envisage that a Sundanese spirituality of 
community life would be coloured by appreciation and solidarity. This gesture may 
appear as an ‘opening’ towards and acceptance of plurality in some aspects of this 
culture. We can assume that this ‘opening’ tendency may have been caused by the fact 
that there were a large group of Sundanese in Cigugur who converted to Christianity 
after the ‘ADS’ (Agama Djawa Sunda) was banned by the government in 1964. 
Although later in 1981 many went back to the traditional spirituality movement, the 
Sundanese (at least in Cigugur) already realised that Christianity, and not only Islam, 
also exists in Sunda land. In this sense, plurality has been a reality in Java and for a 147
culture like the Sundanese this reality is one of the inescapable facts to live with. When 
openness is combined with hospitality, we can anticipate that the Sundanese to some 
extent seem more prepared to cope with the plurality of cultures because of their 
expressive and appreciative characters. The emphasis is probably not on the people’s 
‘conscience’, but on their willingness to communicate albeit the presence of differences. 
One of the Sundanese sayings can probably explain this well, that is, ‘jawadah tutung 
biritna sacara-sacarana’, which means that one has to respect other people’s tradition 
although there are differences among them.148 We can see that there might have been 
some traces of imagination functioning particularly in its synthetic or inclusive 
function.149 The local people are more or less accustomed to the differences among them 
and can hold togetherness as an image to sense unity in divergency.
Our effort to juxtapose the elements of cultural community life in the two cultures 
has exposed some of their potentialities as well as possible challenges when related to 
the Christian faith. However, there might have been an assessment process that helps 
the local believers hold some tensions in relation with the local cultural traditions. This 
)
146 Garna, Budaya Sunda, 162.
147 See Karel A. Steenbrink, “The Pancasila Ideology and an Indonesian Muslim Theology of Religions,” in 
Jacques Waardenburg (Ed.), Muslims Perceptions of Other Religions: A Historical Survey (New York & 
Oxford: Oxford University Press, 1999), 284. 
148 Garna, op.cit., 65.
149 See 1.2.1.2 (page 21
also would become the reason for the formulation of the questionnaire statements for 
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our exploratory survey in the next chapter. The statements in that survey will be closely 
related to the meetings and activities of the church as a community of believers 
influenced by these cultural tendencies. Both the Javanese and the Sundanese commu-
nities consist of people who are consistently ‘evaluative’ though remain ‘hospitable’ to 
each other and towards other people. The cultural and communal tendencies of these 
cultures have long been embedded in the people’s daily experiences. These tendencies 
will play a great role in the believers’ efforts to imagine and to experience the church as 
their ‘new’ community, or, to interpret their “new way of being Church,” a journey 
towards “a communion of contextual communities.” For that reason, cultural images 150
and tendencies related with the dynamic of a community life in the society are always of 
great importance in our further discussions. Nevertheless, our efforts would not be 
enough without considering how these cultures cope with problems in their social 
realities. We will see in the next section how these cultures, as a community, deal with 
the irregularities that also occur in their societies. 
3.3.2 The 
So far, our discussions have attended to the culture
local culture dealing with problems
’s constructive elements in relation 
to community life. Discussing the cultural tendencies, however, may contribute different 
and probably useful outcomes if we also pay attention to how people deal with social 
problems. There will always be problems. But specific problems in a culture can 
inevitably touch its readiness to apply some values and to re-interpret its common life 
through the process of resolving the problems. In this sense, problems are to some 
extent a sort of ‘necessary’ occurrence for the people, so that their consciousness as well 
as their sensitivity towards their changing contexts might be improved. For our purpose 
it would be beneficial to consider problems which are encountered and resolved by the 
people culturally. The responses of the Sundanese and the Javanese towards problems 
may reflect their ‘symbolical language’, that is, their down-to-earth expression of being 
together in a cultural community.
Among the Javanese, for example, the organisation of ‘wayang kulit’ (‘shadow 
play’) is not simply a performance of art. ‘Wayang kulit’ performance has been 
associated to the idea of ‘ruwatan’ (Jav. ‘cleansing’ and ‘purifying’ ceremony). But one 
may ask, who has to be cleaned? And purified from what? In Javanese culture, those 
367.
150 Cf. Johannes Banawiratma, “The Fragile Harmony of Religions in Indonesia,” in Exchange – Journal 
of Missiological and Ecumenical Research Vol. 27 (Leiden: Brill, 1998), 366-
who need to go through the process of ‘ruwatan’ are for instance ‘anak ontang-anting’
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(a single and only son or daughter in a family), ‘anak kembang sepasang’ (female 
twins), and ‘anak uger-uger lawang’ (male twins). However, not only these people, who 
are sometimes called as ‘wong sukerta’ (Jav. ‘unclean person’ or ‘person threatened by 
the evil’), need to be cleaned. Among them also are those who have done something 
regarded as wrong whether intentionally or incidentally, such as someone who over-
threw a ‘dandang’ (Jav. ‘large metal vessel for steaming rice’), or who broke a ‘pipisan’
(Jav. ‘pallet for grinding ingredients for medicine’). However, different interpretations 151
of those regarded as unclean apply from one to other area in Java, according to the local 
traditions. The term ‘unclean’ is typically used with regard to the condition of being 
threatened by the evil, which, in the Javanese wayang, is represented by Bethara Kala
(Jav. ‘the god of underworld’). 
Symbolically, ‘ruwatan’ ceremonies are intended to recover the image of 
harmony. The Javanese would seriously consider orderliness in their society and family 
life. When something is sensed as ‘not in order’, ‘not in harmony’ or ‘inappropriate’, they 
will consider the necessity of holding a ‘ruwatan’ for the safety of the persons involved 
and also the whole family. The other similar ritual but having a slight different meaning 
is that of ‘slametan’ (Jav. ‘thanksgiving’). By slametan, the Javanese simply want to be 
grateful to God about some events they have passed successfully. In good events like 
birth, ‘sunatan’ (Jav. ‘circumcision of a child’), marriage and rice harvesting, they would 
certainly hold a ‘slametan’ by inviting the neighbours and the families. Of course, not 
every ‘ruwatan’ or ‘slametan’ takes the form of wayang kulit. Generally, the Javanese 
organise a slametan consisting of formal speeches given by the elders in the society, 
intentional prayers by the religious leader, and a communal meal. 
For the Sundanese, the approach to problems seems to focus on the prevention, 
although a similar interpretation of wayang as a kind of ruwatan or a release of people 
harmed by the god-demon Kala also exists among them. We recognise in this culture 152
the form of ‘wayang golek’, namely, the Sundanese performance of three dimensional 
form of puppet show. While the Javanese ‘wayang kulit’ is basically a ‘shadow play’
because the spectators watch behind the screen, the Sundanese ‘wayang golek’ shows 
the puppets without the presence of a screen. This way of performing wayang brings 
the consequence that there are a lot of chances for the ‘ dalang’ (Snd. and Jav. ‘wayang
performer’) to communicate directly with the audience. The audience already knows the 
151
, Vol. 18 (2001).
Ragil Pamungkas, Tradisi Ruwatan (Yogyakarta: Narasi, 2008), 33. Pamungkas lists 136 ‘mistakes’
that should be corrected with ‘ruwatan’, in addition to 36 conditions of ‘wong sukerta’.
152 On this interpretation, see Kathy Foley, “The Origin of Kala: A Sundanese Wayang Golek Purwa Play by 
Abah Sunarya and Gamelan Giri Harja I,” in Asian Theatre Journal
moments to respond, that is, at the moments the ‘dalang’ makes some allusions or 
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poses some indirect questions.
There are some rituals among the Sundanese with preventive intention, like the 
‘tingkeban’ or ‘tebus weteng’ (ritual on the seven months of pregnancy, a preparation 
for the birth of the child),153 ‘siraman panganten Sunda’ (Snd. ‘bathing ritual for the 
couple before marriage’) and rituals to start planting rice or to open a field for 154
building a house. A very famous Sundanese annual ceremony expressing gratefulness to 
God for the rice harvest is called ‘seren taun’, which is the culmination of the whole 
season of rice planting. This ceremony has been very well organised by some regions in 
West Java and becomes one of the most important traditional ceremonies associated 
with the Sundanese culture. Based on our observation in Cigugur, this ceremony also 
has been involving the leaders of different religions and beliefs in the region, including 
from the local church. The priests from the parish and also those originated from 
Cigugur but now are working in other cities are invited to participate in the prayers and 
processions of ‘seren taun’. This event shows that the prevention of problems in the 
society can also become an opportunity to re-interpret cultural togetherness among the 
people of different religions. We might see here that the cultural events among the 
Sundanese mirror their celebration of ‘togetherness’. ‘Communality’ is respected above 
all other values and this spirit has stimulated their willingness to be open to people of 
different religions and cultures. In this sociocultural reality, we can notice the 
significance of cultural events in preventing problems and moreover in maintaining the 
harmony and promoting togetherness among the Sundanese. We have observed in the 
previous chapter that problem solving in the spirit of a family has been emphasised 
among the Sundanese as well as the Javanese.155 It means that the society is also viewed 
as a family and its role is more to help its members solve their problems in this spirit. 
Having outlined some of the ways the people cope with problems culturally, we 
may presume that there must have been some ‘requirements’ among them on how to 
become Sundanese or Javanese persons. People are not simply reacting towards 
problems. There is a constructive willingness from within to communicate their cultural 
identity. In other words, there might be a kind of ‘cultural’ competence. We will try to 
153
.
The details are explained well in Garna, Budaya Sunda, 64-65. There are differences from one to other 
area on the details of this ritual. Among the Javanese, this ritual is named by the same term tingkeban or 
mitoni.
154 The Javanese siraman is often part of the whole midodareni ceremony as a preparation for marriage; 
the word ‘midodareni’ comes from the word ‘widodari’ (goddess), pointing to the belief that the bride is 
made up beautifully like a goddess as a preparation for the marriage on the next day.
155 See chapter 2, Theme 1, dimension cultural reason (page 49)
reflect on this competence in the following section, bearing in mind that this might 
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bring some implications on the people’s being members of the church.
3.3.3 The 
Another important idea has come up during our preceding survey, that is, the
‘competence’ of being members of the Church
‘appropriateness’ of gestures, language levels, and actions. Most of our respondents 156
have shown their carefulness, not to say ‘cautiousness’, on the use of certain language 
levels and the employment of certain attitudes. This ‘appropriateness’ refers to the 
cultural tendencies of the people in Java. The nine statements conveyed in the first 
dimension of the first theme (‘Relationship of the Self with the Community’) were 157
intended to explore the respondents’ tendency to imagine this appropriateness in their 
experiences. Our early impressions from the observation also indicate that the Javanese 
and the Sundanese seem to relate their gestures and actions according to the language 
levels they are using. In other words, language levels may influence their social 
relationships, and vice versa. In speaking about the appropriateness of language and 
attitude in sociocultural realities, we may refer to Dell Hymes’ idea of “communicative 
competence”. Hymes introduces the norms of a culture’s language, believing that in 158
practice it is the communicative competence that matters most for the sake of a working 
communication. In this view it might be possible to discuss whether the local believers 
also can learn to communicate their cultural identity in the language of Christianity, as 
This idea becomes noteworthy for this chapter, since we want to relate the 
the members of the church.
believers’ cultural tendencies with their ‘competence’ of being the church members. This 
analogy might be compelling if we imply that the ways the believers relate themselves 
culturally with their social communities would affect the way they relate symbolically to 
the church. The preferred cultural images may have helped transform the believers’
participation in the social communities. It means that the believers have grown in their
communicative competence, noticeable in the appropriateness of their language levels 
and actions. They have learned from and expressed themselves to each other in the 
society. When this process is to take place in the church communities, we will have to 
156
(Philadelphia: University of Pennsylvania Press, 1974).
Cf. the Javanese ethics explained by Sugiharto, “The sign of ethically accomplished or enlightened life 
manifests in fine order, harmony and conformity, where things are accomplished gracefully and elegantly 
executed. Smoothness, refinement, elegance and grace—like those in Javanese dance and music—are 
called alus. It is culture at its best;” Sugiharto, art. cit., 381.
157 See chapter 2, Theme 1, dimension experience content (Q1-Q9) (page 53).
158 See Dell Hathaway Hymes, Foundations in Sociolinguistics: An Ethnographic Approach
observe which images (‘contents’) would be more transformative compared to the 
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others based on the believers’ cultural tendencies. We can imagine that the believers 
would be more motivated to tell their stories or illustrate their experiences in images. 
This attention to cultural images can enable us to recognise the power of imagination in 
the believers’ learning process to become church members. Said in a different way, it is 
the believers’ imagination that helps them regain their ‘communicative competence’ in 
their continuous relationships with the church as a community. Although the 
questionnaire statements in our preceding survey were formulated to explore the 
preferred cultural images of the believers, there has been a tendency among them 
towards the ‘competence’ in the given situations. 
In addition to the respondents’ preferences to certain images, there is also a 
preference of method. Our respondents seem to refer frequently to the ‘how’ in figuring 
their relationships. The basic question for them is not only ‘what’, but also ‘how’. 
Therefore, we can presume that in the next observation (in chapter 4) people might be 
more concerned on how to be church members, rather than what the church should 
look like. The consequence of such way of imagining is that the church images we will 
observe in the next survey might not be static. The church as a community might have 
been experienced dynamically by the local believers, moreover if we consider their 
‘evaluative’ tendency. This research will take the advantage of such development, since 
what matters most in the end is not our definition about the church, even if that 
eventually could be formulated imagerially, but the wisdom, the ways, the believers’
competence of being church in their culture. 
An example from the Javanese culture could be helpful. In Kuntara 
Wiryamartana’s words, the main attention of the followers of Javanese mysticism is not 
directed to the forms and the formulation of the ‘teachings’ (Ind. ‘ajaran’), but to the 
people’s inner or mental conduct (Ind. ‘penghayatan batin’) concerning the contents of 
the ‘teachings’.159 This emphasis on the mental conduct of the teachings brings the 
consequence that what apply most to the community life are the manners people 
actualise their cultural values. The Javanese are concerned with their dispositions in 
particular situations rather than the verbal interpretations and opinions of the values. 
This way of living the cultural values may be applicable as well when we discuss about 
the Javanese way of actualising the church teachings. The believers usually think that as 
long as they devote their lives to do the church teachings, they would feel that they have 
159
regarded as the staunch defenders of the culture.
Wiryamartana, “Pemahaman Kebatinan Jawa dalam Rangka Hidup Rohani Kristen”, 63. The Javanese 
as well as the Sundanese have their own term to name the followers of the cultural mysticism. Among the 
Sundanese they are named ‘penghayat’ and among the Javanese they are called the followers of ‘kejawen’
or ‘kebatinan’. Although some of their beliefs are not always in line with the Christian faith, they are often 
tried to be a good Christian and that is the most important thing in their life. The 
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contents are important but they cannot be separated from the praxis. This tendency can 
also be found among the Sundanese, albeit in a different context. There is a custom on 
how the Sundanese generally greet their relatives after long time not seeing them. The 
first topic of discussion is not the job or other material things, but the present situations 
of their family, how many children they have, etc. Having family and children is often 
regarded as a sign that a person is happy.160 Here people relate and care with regard to 
each other’s mental happiness and not simply their success. To some degree, this is not 
a matter of what you have achieved, but how you live your life up to this moment. When 
one’s happiness is not immediately related with successfulness but with how life is going 
on, moreover, there will be greater chance for this kind of ‘dialogue of life’ in the 
dynamic of being church members. 
Competence in our study is therefore a matter of how the believers as church 
members communicate their interpretations of the contents of Christian faith. This 
competence mirrors the process of imagining the church with the help of their cultural 
‘language’. The believers constantly use their cultural images not simply to ‘define’ the 
church according to their own preferences, but to ‘figure’ through the related cultural 
images the most appropriate ways of relating themselves to the church. This process 
might be seen as a kind of ‘remythologisation’, in which the church is imagined so that it 
would become a ‘realistic’ community to the local believers. This leads us to the 
imagining process among the Christians in Java — a traceable process of a ‘transfor-
mative imagination’.
3.4
Having gone through the first exploration about the believers
The Church from the cultural perspective
’ preferences concerning 
the community life in sociocultural realities, we now need this section to prepare us for 
the effort in our next chapter, which will explore the believers’ cultural images about the 
church. We want to describe the believers’ way of figuring the church by following their 
imagination. First, we need to see what kind of imagination will take place in the process 
and what kind of competence may affect further process of imagining the church from 
the cultures we are observing. Second, we will see what consequences might surface by 
choosing the method of following the believers’ way of imagining the church from their 
positions. Considering the following discussions before conducting further exploration 
may provide a good basis for us to interpret the results.
, 63.160 See Garna, Budaya Sunda
3.4.1 Transformative 
There are many ways for the faithful to learn about the church. There has been a 
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imagination
learning process experienced in catechesis. While catechesis in Java is generally 
understood as a process of preparing catechumens for a better understanding of 
Christian faith and of the church, the praxis of faith and the dynamic of being church 
community are experienced by the faithful in the activities of the ecclesial communities. 
And when speaking about the Christian communities, we are always referring to
Christian communities in the local cultures. Our effort in this research is aimed among 
other at acknowledging the believers’ cultural images and their ways of imagining their 
communal relationships in the catechetical discussions about the church. This might be 
compared to the process of “learning a symbolical language”161 which, in our study, is to 
be carried on by exploring the believers’ cultural images to illustrate afresh the reality of 
the church. In Anderson’s sense, it is a process of ‘knowing’ (‘realising’) the relationship 
in the imagined community, and in Geertz’s sense, it is a way of ‘clarifying feelings’162
rather than solving problems in order to transform the symbolic framework of the 
community.163 From the believers’ perspective, we are ‘approaching’ the reality of the 
church as interpreted and experienced culturally. For example, the believers’ image of a 
‘desa’ or ‘kampung’ may bring the consequence that the organisation of the church 
community cannot be too ‘institutional’ in Java, but instead, should emphasise familial 
relatedness and emotional relationships. These images may also bring the consequence 
that the church activities might have to be arranged in the spirit of ‘voluntariness’ as 
always lived by the local believers in their ‘kampung’ activities (cf. ‘kerja bakti’). We 
know that in this way these images are transforming the symbolic framework of a 
church community. In Geertz’s sense, imagination is indeed transforming because it 
gives meaning to events through the
The emphasis on the ‘approaching’ of the reality of the church in the local context 
images it creates.164
will bring the consequence that a communal expression of being church will not end 
with the help of particular images only. This process tends to be interactive, always 
involving other peoples and other cultures. Therefore, in interpreting and communica-
ting our experiences through the ‘symbolical language’, we will naturally attempt to find 
similarities and relatedness. ‘Notional’ preciseness is not the main goal of this approach, 
and our imagerial process of comprehending the reality of the church will always be 
161
., 131.
Cf. Hardawiryana’s idea on the “symbolical language” discussed above.
162 Anderson, Imagined Communities, op. cit., 6.
163 Geertz, Interpretation of Cultures, op. cit., 81, 239.
164 Ibid
‘approaching’ in its character. To put it differently, learning the ‘symbolical language’
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may enable us to discover more images to contribute different aspects of our 
relationships with the church. It means that theologising with cultural images is much a 
learning process rather than a teaching process. The local culture is the classroom, and 
the cultural images are the books. The church is the subject of discussion, and the 
believers’ experiences are the tables. It is the believers’ imagination which is much at 
work during the class as the only ‘teacher’ since everyone in this class is a disciple. It is 
in this imagerial space that we can expect the imagination to bring fruitful changes to 
the people involved. 
Basically it is the believers’ “transformative imagination” which we want to refer in 
the following survey. In the light of George Newlands’ theology, this transformative 
imagination can be construed as the ability to articulate with maximum imaginative 
force faith’s understanding of God.165 Newlands suggests that the role of imagination in 
theology is to explore the transformative aspects of all forms of cultural expression in 
order to achieve participation, reciprocity and dialogue.166 This faculty is also 
understood as a kind of sensitivity to the creative possibilities in developing 
situations.167 By being cautious to sameness, it seeks relatedness in the cultural 
expressions through the process towards a cultural transformation. Imagination, in this 
view, prevents theology to be an isolated discipline, and promotes every cultural 
interpretation and expression to be open to dialogue. The believers’ imagination might 
be the faculty that helps them consider various possibilities and relationships in their 
efforts to figure the church. This imagination frees them to play with their own cultural 
images to approach the reality of the church, but still, with sensitivity and creativity. In 
stressing the ‘transformative’ function of imagination, we do not want to leave out its 
‘evocative’ (‘realising’) function. When it comes down to images, our discussion will 
always touch the ‘evocative’ function of imagination. The believers tend to ‘realise’ their 
experiences in the conversations by imaging them with the help of imagination.
Thus far, our discussions in this chapter try to associate the local cultures and the 
church. The connections observed in the next chapter would be regarding the believers’
cultural community and the church as a community within the culture. The believers as 
a community also could recognise their indispensable role during this learning process, 
namely, in bridging their culture and the church. The transformative imagination is thus 
stimulating the believers’ communicative competence in how they would live as 
165
., 144.
See George M. Newlands, Transformative Imagination: Rethinking Intercultural Theology (Aldershot 
etc.: Ashgate, 2004), 12, 34, 79.
166 Ibid., 12, 151.
167 Cf. ibid
members of the church within their sociocultural realities. It encourages the members of 
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Christian communities to be interactive in their cultural expressions but also to be 
appreciative towards voices which might not be their own.168 We might realise that 
ecclesial communities stimulated by this imagination will always welcome the 
particularities of cultural and religious experiences without being fundamentalistic.169
This functioning of imagination is like what Newlands describes as a “theology without 
frontiers,” that is, a theology that opens to empowerment, self-giving and generosity.
To situate the believers’ transformative imagination in the catechetical process, we 
170
may refer to the phrase “linguistic awareness”, to borrow Banawiratma’s term (from 
Ind. ‘kewaspadaan bahasa’).171 Reflecting on the reality of being church in a cultural 
context needs our awareness and skill to make use perceptible images in the 
discussions. This awareness can help everyone who is actively promoting inculturation 
to ‘translate’, or in our term to ‘imagine’, the gospel message and the church teachings 
into actual experiences and life images.172 This will be necessary especially if we consider 
the present situation and the future of catechesis in the local church. Those responsible 
for these transformative activities should apply their linguistic awareness, in order to 
stimulate the believers’ imagination transform their lives.
3.4.2 The Church 
The task of figuring the church from the perspective of local culture becomes a kind of 
re-imagined culturally
‘apologetic’ effort, an effort that in the eyes of the local believers is to make sense the 
presence of the church in their cultures. An ecclesiology in this sense cannot simply 173
put aside the elements of a culture that do not prove to be helpful to its systematic 
reflection.174 This attitude would undermine the culture itself and may disable the 
believers’ competence in being members of the church. Instead, this ecclesiology must 
root its method in a proses of “kenosis,” to borrow Hardawiryana’s explanation of 
inculturation process. To put the ecclesiological discussions and efforts into practice 175
168
, 9.
Cf. ibid., 85.
169 Fundamentalism in Indonesia is quite a problem that even activities for the sake of humanity, when 
organised by the Christians, may be suspected as ‘christianization;’ see Hardawiryana, “Peranan Gereja 
dalam Masyarakat Pluri-Religius di Asia,” art. cit., 27.
170 Cf. ibid., 48.
171 See Johannes Banawiratma, “Beberapa Catatan Sekitar Pengembangan Teologi,” in Panggilan Gereja 
Indonesia dan Teologi, ed. Johannes Banawiratma (Yogyakarta: Kanisius, 1991), 118.
172 Cf. Banawiratma and Müller, Contextual Social Theology, op. cit., 34.
173 Cf. Geertz’s view that “it is through culture patterns, ordered clusters of significant symbols, that man 
makes sense of the events through which he lives”; Interpretation of Cultures, 363.
174 Cf. Hardawiryana, “Building the Church of Christ in a Pluricultural Situation”, art. cit., 7.
175 Cf. ibid.
means to allow for a new way of looking at things, to engage oneself in the culture’s 
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activities in order to share the people’s sufferings, concerns and hopes. It is through this 
kind of ‘submersion’ into the local culture that we might enter the process of doing 
theology from the believers’ perspective. Thus, in continuing our study, we will have to 
go through the same ‘kenotic’ experience in order to be able to experience the dynamic 
among the local believers. We will see how important is the transformation process from 
living in the world as a cultural person to living in the world as a cultural believer. The 
former is a matter of being a ‘social’ person whereas the latter is uniquely a matter of 
A Christian in the world is inevitably a cultural believer. Hence, there must have 
being a ‘cultural’ person.176
been a different reading of culture when a person who has been deeply rooted in the 
culture becomes a believer. The shift from social to cultural nature is entailed in the 
process of faith development, since the believer is involved in the course of re-
interpreting his or her own culture in the light of faith. We will see how far this process 
of cultural re-interpretation can reach through the exploration in the next chapter 
(“Being Cultural Persons and Church Members”). We may assume that a different 
reading of culture within the context of Christian faith and in relation to the church as a 
community will bring about a process of transformation. The local believers have taken 
for granted their own cultural images, but they still need to employ these images to the 
church. In this way, they are imagining the church culturally while at the same time 
learning to grow in faith and be open to possible changes in their life. In the course of 
this process, ‘cultural’ images are reconsidered to figure the church imagerially, bearing 
in mind that the church images will be more ‘familiar’ to the local believers. Cultural 
images have to emerge in the discussions about the church in order that the believers 
can reach a continuous redefinition of who “we” are as church members.177
Let us see an example. The Javanese have their own preference of preparing the 
place for a meeting. They like to spread out ‘tikar’ (Ind. or in Jav. ‘klasa’, a mat plaited 
from pandan leaves) on the floor so that everyone can sit down comfortably on the same 
level. Sitting down on the mats in a circle, they seem to create the mood of being present 
on the same level in togetherness. An Indonesian saying ‘duduk sama rendah, berdiri 
sama tinggi’ which means ‘sitting down the same low, standing up the same high’, may 
explain very well the philosophy behind this way of organising a meeting. By referring to 
this cultural custom, we should not be surprised if ‘being on the same level’ and 
320.
176 The distinction between ‘social’ and ‘cultural’ above is borrowed from Graham Ward; Graham Ward, 
Cultural Transformation and Religious Practice (Cambridge: Cambridge University Press, 2005), 160 
and further.
177 Cf. Geertz’s assertion that cultural images have to emerge in the context of social change; 
Interpretation of Cultures, op. cit., 
‘togetherness’ might be two of the many (nonfigurative) images colouring the ecclesial 
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meetings on the level of the grass roots in Java. I want to refer to Benedict Anderson’s 
conviction that even ‘imagined meaning’ remains real and experienced.178 The images of 
communality above are embedded in the more perceptible image ‘klasa’, which in this 
context becomes an image illustrating the believers’ preference when being together in a 
communal meeting. 
Our discussion on the possibility of re-imagining the church from within the 
culture should start with what Schreiter indicates as an “opening of culture”, namely, in 
“the listening, developing a thick description, finding the balance between respect of the 
culture and the need for change within culture.” This “careful listening to a culture” is 179
intended to grab “its principal values, needs, interests, directions, and symbols.” One 
may immediately realise that this process will not happen in a very short time. It 
presupposes a ‘live-in’ togetherness in the culture during a period of time so as to enable 
a careful listening of the culture.180 By considering the ‘kenotic’ character described 
above we should be able to sense the believers’ imagination in our subsequent survey. 
This effort, once pinpointed by Cardinal Julius Darmaatmadja, suggests that the church 
must go through an ‘immersion’ into the religions and cultures of Asia, in order to be 
able to minister to the people of Asia.181 Inculturation must take place by allowing the 
church to “grow more in Asian appearance”.
In applying this attitude in our study, we do not insist as if the genuine images of 
182
the church can only be found in the local cultures. Instead, we may be convinced that a 
transformation process within the local church and inside the culture can be practised 
by listening to the local believers. It will need our commitment to ‘immerse’ ourselves in 
the local communities. This immersion, seen in Anderson’s view of Christianity, is only 
possible through the specificities. We may not know or realise anything if we are not 183
open to the cultural particularities. We have realised that the whole re-imagining 
process in this study is first of all focused on the believers. Among the Javanese and 
Sundanese believers, we believe that there have been continuous efforts to imagine the 
church in various events. These efforts are not limited in the religious events already 
178
23.
See Anderson, Imagined Communities, op. cit., 124.
179 Schreiter, Constructing Local Theologies, op. cit., 28-29.
180 Cf. the ‘live-in’ method explained in Johannes Banawiratma and Tom Jacobs, “Doing Theology with 
Local Resources: An Indonesian Experiment” in East Asian Pastoral Review 1989/1, 51-72.
181 See Chia, “Towards a Theology of Dialogue,” op. cit., 99-100.
182 Ibid.
183 “We are faced with a world in which the figuring of imagined reality was overwhelmingly visual and 
aural. Christendom assumed its universal form through a myriad of specificities and particularities: this 
relief, that window, this sermon, that tale, this morality play, that relic”; Anderson, Imagined 
Communities, 22-
programmed by the local churches. These can happen also during the cultural events 
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involving the Christians and people of other religions. The church in Java has often been 
viewed as an institution in relation with the society. One may notice some institutional 
relationships between the society and the local church. However, our study will try to 
explore the aspect of the church as a ‘community’ of cultural believers which is situated 
in the sociocultural realities. This community, which is not the church as institutionally 
related with the society, has been a reality ‘experienced’ by the local believers in their 
everyday relationships with their neighbours.
All in all, this reflection wants to show the ecclesial context of catechesis in the 
dynamic of the local churches in Java. The Christians in Java are the face of the local 
church in the sociocultural realities. The church has existed in these realities for a long 
time, but there has not been enough effort to listen to the local believers in order to 
figure this church from a different perspective. We know that the next step involving 
these believers will not be our own journey. It will be our journey together with the local 
believers. It may also become their critical moment in their faith as Christians, since 
they may have not been along this way before, the way that actually is closer to their 
everydayness as cultural persons.
3.5
We have stated at the outset that this chapter should be seen as a 
Review and outlook of the chapter
‘bridge’ between the 
’survey exploring the believers cultural images about community life in Chapter 2 and 
the next survey concerning their images of the church in Chapter 4. We have tried to 
comprehend the results of our first exploration by providing some contextual 
backgrounds that might have shaped the believers’ cultural preferences. Some 
references to the results in Chapter 2 have been made during our discussions with the 
intention that the emerging cultural tendencies can be seen in the context of the society 
as a community. In this way we considered these cultural tendencies as the relevant 
material to discuss the church as a community. Our discussions have showed that the 
church in Java can be imagined as a community, with the help of particular sources
about the two cultures and interpretations by certain church leaders on the inculturised 
The second objective, to elaborate some cultural tendencies that support the 
church. By this we accomplished the first objective of this chapter.
believers’ competence to communicate their interpretations of the church, was carried 
on by presenting the cultural tendencies of the two cultures, including their ways of 
dealing with social problems. In doing this effort, we have tried to limit our references to 
particular cultural practices and principles, as well as certain rituals in the respective 
cultures, insofar as these references help us comprehend the believers’ communicative 
competence as church members. The last section served as a preparation to follow the 
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process of imagining the church by the local believers, which will be observed in an 
exploratory survey in Chapter 4. This preparation has been emphasised in this section 
since the believers will be the main subjects of the next step, and given that their 
transformative imagination will guide the process of reflecting on their identity as 
cultural persons and church members.

Chapter 4
Being cultural persons and church members
87
4.1
4.1.1
Introduction
Context of the 
The preceding chapter has tried to bridge the cultural images 
chapter
of community life from the 
first survey in chapter 2 and the believers’ images of the church to be explored in this 
chapter. It also has explained the reasonableness for conducting a further exploratory 
survey in this chapter concerning how the images are contemplated and projected onto 
the church. It has been stated earlier that this process is stimulated by the believers’
transformative imagination. It is transformative in the way that it re-imagines the 
church from the believers’ sociocultural perspective and in so doing it transforms their 
ways of being and becoming the church members. This imagination ‘realises’ the church 
figure in the minds of the believers thanks to their cultural images. In line with this 184
idea, this chapter is an analysis of the results of our observation on how the believers 
live their life as cultural persons and at the same time as members of the church. The 
survey, which was also exploratory, indicates the ‘projecting’ step of our study. We want 
to explore how the believers imagine the church through their (a) imagerial 
preferences, (b) interpretations of the church’s relevance in the society, and (c) 
intentions to participate in the church. These dimensions were proposed based upon 
the tendencies surfacing from their responses in the first survey and in order to facilitate 
the formulation of questionnaire statements in this chapter. The fourth dimension was 
dedicated to (d) the believers’ contextual and meaningful images to explore their 
responses on some actual topics from the church’s realities in Java. For the believers in 
Java, being cultural persons has been taken for granted in their daily life, but being 
church members is something that they are learning and realising in their participation 
in the church community. This distinction emerges when they are committing 
themselves to the church. In the ‘new’ community, as a church, they see their being 
cultural persons in a different way.
In this chapter, we want to track the sociocultural images insofar as they 
contribute to the process of figuring the church as a community. We will not yet 
) above.184 See section 1.2.1.1 (page 15
associate the believers’ ‘cultural’ images and the ‘biblical’ images of the church. This 
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theological association will be conducted in chapter 5, which will be the ‘reassessing’
step of our study. This chapter, however, is our effort to listen to the believers’
imagination by considering their sociocultural images in imagining the church from 
their perspective. The importance of this chapter lies in the observation of the imagining 
process. In other words, this chapter is a journey to accompany and to listen to the local 
believers in search of their own ‘church’. 
4.1.2 Objectives and 
In line with the title of this chapter, our objectives will be formulated based on the 
questions
believers’ process of imagining their being cultural persons and church members. The 
first objective is to map the believers’ imagerial preferences of the aspects of the church 
in relation to their experiences. This first objective concerns the believers’ community 
life in the church. The second objective is to examine the church’s relevance in the 
society as seen and evaluated by the believers themselves. In this line we may discover 
how the local church as a community is related to and situated in the society. The third
objective would be to trace the believers’ intentions to participate in the church. This 
would lead us to some images or characters of the church that may have motivated the 
believers to get involved in the church activities. The fourth objective is to explore the 
believers’ contextual and meaningful images which from their perspective will support 
the existence of the church. These objectives are formulated in line with the communica-
tive competence of the believers explained in the previous chapter, that is, ‘how’ the 
local believers express their relationships as church members within their sociocultural 
realities. These objectives lead us to formulate the following questions for this chapter. 
1) Which are the believers’ imagerial preferences with regard to the aspects of the 
church?
2) Which images of the church may illustrate the relevance of the church in the 
society? 
3) Which are the believers’ intentions that may motivate them to participate in the 
church activities? 
4) Which are the contextual and meaningful images that may sustain the 
existence of the church in Java?
By focusing this chapter on reaching the objectives and answering these questions, we 
want to explore how the believers ascribe the cultural images they have drawn from 
their sociocultural experiences onto the aspects of the church. We will capture the 
believers’ efforts of imagining the church in their own intelligible manners and with the 
help of images that have been familiar to them. Although this process points to the 
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dynamic of the believers’ community life as a church, we will bear in mind that our 
attention will be directed to the ‘content’ of this dynamic, which is the image itself. 
4.1.3 Method
The objectives formulated above will be answered with a survey. In line with the method 
I will an survey explained in the first chapter, do interpretation of the results. Directed 
towards the ‘projecting’ stance of the believers, our survey is an attempt to explore their 
tendencies to imagine the church from within the Sundanese and the Javanese cultures. 
Two parts of statements were designed for this exploration. The first part consisted of 
three dimensions closely related to the first three questions of this chapter. This part 
was formulated in the forms of statement requiring the respondents to choose one of the 
five answers ranging from Completely Disagree, Disagree, Less Agree, Agree to 
Completely Agree. The second part of the questionnaire, consisting of meaningful
images of the church, were formulated in a different way, requiring the respondents to 
complete the statements by choosing one of the five to seven answers indicating 
perceptible images or straight descriptions. This part was intended to answer the fourth 
Section 4.2.1 will present the personal characteristics of our respondents and a 
question that concerns the fourth dimension mentioned earlier. 
brief observation on the more preferred as well as less preferred statements in the 
questionnaire. Section 4.2.2 will consist of our observations on the results of the survey, 
starting with the believers’ imagerial preferences concerning the aspects of the church 
(4.2.2.1), continued with the church’s relevance in the society as seen by the believers 
(4.2.2.2) and the believers’ intentions to participate in church activities (4.2.2.3). 
Section 4.2.2 will be our effort to answer the first three questions of this chapter. We will 
examine the believers contextual and meaningful images on certain aspects of the 
church in section 4.2.3 to answer the fourth question. Our method in analysing the 
survey results will be exploratory, in the same way as our effort conducted in 
Chapter 2.185 Our interpretations of the believers’ responses on the statements will be 
based on the tendencies shown in the percentages of the answers and the Mean values 
of the results. These tendencies might indicate some particular images of the church 
with regard to the dimensions of the questionnaire statements. 
.185 See 2.1.3 (page 39) on the reason for the five choices of answer
4.2
4.2.1
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Survey results
Brief 
Our questionnaires were answered by
observations
the Catholics from Cigugur and Ganjuran 
parishes. The first is a parish indicating the Sundanese culture, and the latter indicating 
the Javanese culture. The survey, conducted in April 2008, was carried on by inviting 
the believers to the meetings, which were organised by the parishes not only for the 
purpose of this survey but mainly for the purpose of some actual topics among the 
believers (i.e., about Catholic marriage, biblical images of Mary, and the ways of serving 
others in Christ). This manner was taken considering the reason to draw as many people 
as possible for the data collecting and because the process was better carried on 
collectively rather than personally at home. The reason for the collective way was that 
most respondents 
Our respondents from both parishes are in total 699 Catholics, ranging from the 
had not quite accustomed with completing questionnaire forms.
age of thirteen to above sixty three (see Table 4.1). From that amount, 281 (40.2%) are 
from Cigugur and 418 (59.8%) from Ganjuran. Altogether 377 respondents are male and 
320 are female, with 2 missing values. It appears on the Table that 31.2% of our 
respondents have been baptised for about 40 years, 19.7% for about 30 years, 14.3% for 
about 20 years, and 21% for about 10 years. We can see on the Table that 79.1% of the 
respondents were raised by their Catholic parents, while 13.9% by their Moslem parents, 
4% by traditional belief followers and 3% by others (including Hindu, Buddha and 
Protestant parents).
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Table 4.1: Personal characteristics of the respondents
Age N % Year of baptism N %
13 - 22 years old
-
161 23.1 ≤ 1950 16 2.3
23 32 years old
-
38 5.4 1951 - 1960
-
41 5.9
33 42 years old
-
126 18.1 1961 1970
-
218 31.2
43 52 years old
-
181 25.9 1971 1980
-
138 19.7
53 62 years old 130 18.6 1981 1990
-
100 14.3
63 + years old 62 8.9 1991 2000 147 21.0
missing value 1 > 2000 39 5.6
Sex N %
Male 377 54.1
Female 320
2
45.9
missing value
Level of education N % Parents’ religion N %
Elementary school
h school
144 20.6 Catholic 551 79.1
Junior igh 
high school
206 29.5 Islam 97 13.9
Senior 230 32.9 Traditional belief 28 4.0
Certified diploma
d
66 9.4 Other 21
2
3.0
Bachelor’s egree
’s degree
51 7.3
.3
missing value
Master 2 0
Occupation N % Occupation N %
Student 156 22.3 Employee 51 7.3
Housewife 124 17.7 Entrepreneur 82
2
11.7
Labourer 51 7.3 Lecturer 0.3
Farmer 94 13.4 Pensioner 34
4
4.9
Civil Employee 40 5.7 Religious 0.6
Teacher 61 8.7
It is worth considering that the respondents in both parishes were not completely 
homogeneous especially concerning their races. For example, some respondents in 
Cigugur (Sundanese) are from Middle Java (and thus Javanese as well) and also 
Chinese. One could notice that in West Java there are many non-natives coming from 
other provinces in Indonesia or even from other countries. They have lived for years as 
‘Sundanese’ in this western part of Java and spoken the Sundanese language fluently 
every day, though it is always difficult to assess whether someone is truly a representa-
tive of a culture or not. We have mentioned this ambiguity earlier and need not be 
confused by the fact that our respondents are more or less heterogeneous. However, this 
condition is not very much the case in Ganjuran, Middle Java. Almost all of our 
respondents in Ganjuran are Javanese people, based on my field contact with them 
during the meetings organised for this survey.
It appeared that a survey using questionnaire forms was not something familiar for 
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some respondents, and in a way it motivated them to be present in the meetings though 
were not sure on what they should do. Some of them should be helped by others to fill in 
the forms after for a while seemed to be confused by the papers at their hands. Some 
other asked for new questionnaire forms because they suddenly realised for having filled 
the forms mistakenly. 
We can see that more than half of the respondents were 33 to 62 years old, and 
that is 62.6%, and could be considered as those who were actively working in the 
society. Seeing the fact that they were mostly housewives (17.7%), labourers (7.3&), 
farmers (13.4%), (civil) employees (13%) and entrepreneurs (11.7%), we can say that 
most of our respondents are basically grassroots Catholics. The fact that they were 
willing to attend the survey meetings might have shown that they still had good 
concerns to the church and wanted to participate in the church activities. 
Two other brief observations can be made based on the results of the survey. We 
will see the first two themes for the moment because the responses are organised in the 
same way showing degrees (dis)agreement towards the statements. The results show a 
range of answers from the lowest Mean = 2.97 to the highest M = 4.48. The lowest in 
Mean was the statement Q23 which says that “The church need to get involved in the 
political field in the society”, and the highest was the statement Q39 which says that “the 
church really need to give faith lessons to those who have been baptised”. 
Firstly, our observation concerns the statement that receives the lowest Mean, 
namely Q23. It is interesting to note that the believers in Java tend to disagree regarding 
the church’s involvement in politics. We can see that this fact may bring further 
consequences on the believers’ church images, since the involvement here could been 
seen among the church leaders and activists. The result can therefore be understood 
that for the believers, politics is just not the church’s business. The high Standard 
Deviation of this variable (1.12) explains the high variability in the believers’ responses. 
By observing this together with other statements having low to moderate Means, we 
would find the following less preferred statements.
Table 4.2: Less to moderately preferred statements (church images)
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Statement M Sd
Q6
The Eucharist and church services should be creatively 
and accompanied with cultural dances, processions rituals.
3.27 0.89
Q20
The church is just the same as other organisations or social 
groups in the society.
3.29 0.98
Q23
The church need to get involved in the political field in the 
society.
2.97 1.12
Q25
Some Sundanese/Javanese rituals can be replaced by church 
ceremonies or services.
3.27 0.88
Q28 If there is a financial or job problem, I can ask help to the church. 3.19 0.97
Q35
I prefer attending meetings in ‘lingkungan’ (smaller ecclesial 
groups) than in parish.
3.22 0.78
Q38
I prefer being active in church movements (Legio Mariae, Catholic 
Youth Group, Young Catholic Officers, Catholic Women 
Association, etc.) than in ‘lingkungan’ meetings.
3.14 0.85
Q42
Being active in the church is more important than being active in 
the society.
3.33 0.87
Q45
The youths today seem to prefer participating in cultural
activities than church activities.
3.14 0.92
In these statements we can see concerning which aspects of the community life in the 
church the believers tend to less agree. We could see on the table that being active in the 
church was not supposed to be contrasted with being active in the society (Q42). The 
believers might be involved in church activities without at the same time ignoring their 
concerns to the society. Even the youths were not supposed to prefer attending the 
cultural activities than church activities (Q45). While realising this, however, the 
believers still could sense the uniqueness of the church, as shown in their responses to 
Q20. Here, the church cannot be seen as the same with other organisations or social 
groups. We might want to consider Q28, since it describes that the church is not simply 
a bank or a job office. Similar impression is also noticeable in their responses to Q25, 
which insinuate that the local cultural rituals have their own place in the society and so 
186
).
Mean and Standard Deviations are presented to view the tendencies in the responses, that is, the “Less 
Preferred Statements” and the “More Preferred Statements” (on Table 4.3
do the church services. This idea seems to have been supported by Q6, which shows that 
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not all the church services should be accompanied with cultural rituals. Two comparing 
statements (Q35 and Q38) received very similar responses, indicating that the believers’
participation in the church activities was not to be distinguished whether it is in large 
A second observation is that the statement receiving highest Mean (Q39) pertains 
groups or in small groups.
to the necessity of faith lessons for the believers, that is, those who have been baptised. 
While it clearly refers to those who have been baptised, the believers responded that the 
church still need to give faith lessons. And it means that those who were responding to 
this statement were included in the category. The idea that the church need ‘to teach’ the 
believers is quite emphasised in this statement. The low Standard Deviation of this 
variable (.63) indicates less variability in the believers’ responses, and in this way show 
higher degree of unanimity among them concerning this matter. We can see in the 
following table this and some other statements categorised as having high Mean scores, 
which show the attitude of “agree” to “completely agree”. 
Table 4.3: More preferred statements (church images)
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Statement M Sd
Q1
Participating in church meetings makes me feel united with the 
other faithful, like a big family.
4.44 0.64
Q8
Participating in the church activities is best done together with all 
my family.
4.20 0.84
Q16
The church should pay attention not only to the spiritual matters, 
the attersbut also to secular m of the believers, such as 
education, health and wealth.
4.38 0.70
Q18
The local church leaders can assimilate well and interact closely
with the surrounding society.
4.33 0.68
Q31
Being active in the church makes me feel more in solidarity with 
my suffering fellows.
4.29 0.68
Q36
I can sense the intimacy in the ‘lingkungan’ (small group of 
believers in the same neighbourhood) meetings, the same as 
what I found in my family and the society.
4.27 0.62
Q39
The church really need to give faith lessons to those who have 
been baptised.
4.48 0.85
Q43
As a Sundanese/Javanese individual, I attempt to preserve my 
cultural values in the church liturgies.
4.40 0.64
On the table above we can notice some tendencies of agreement when it concerns the 
believers’ participation in the church in the spirit of a family (Q8 and Q1). The 
mentioning of family in the statements seemed to bring up an image that for the 
believers described their situations. The church communities (‘lingkungan’) seem to 
have learned from the society and the families in building the intimacy in their meetings 
(Q36). However, the church should also pay attention to the secular matters of the 
believers (Q16), and the church leaders should maintain their relation with the 
surrounding society (Q18). For the believers themselves, it is important to be in 
solidarity with those who are suffering and this is regarded as a motive to be active in 
the church (Q31). At the same time, as cultural persons as well, they would try to 
preserve their cultural values in the church liturgies (Q43).
4.2.2 Cultural 
4.2.2.1
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images of the Church 
iThe believers’ magerial preferences
are aspects of the church that show communality and companionship. However, some 
Several aspects of the church have been preferred by our respondents. Most prominent 
aspects, though seem to embrace cultural values, were not preferred for some reasons. 
We may suppose that the associations of some aspects in a statement might have caused 
the differences. We will go through the aspects while at the same time try to analyse the 
possible reasons behind the believers
(1) Familiality. One of the church aspects which attract the respondents is its 
’ responses.187
familial aspect. It is obvious from Q1, which states that “participating in church 
meetings makes me feel united with other faithful, like a big family.” The believers’
responses on this statement have shown considerable accord because of the low 
variability (Sd = 0.64). When those who answered “agree” and “completely agree” to this 
statement are combined, the percentage becomes 94.5% of all the respondents. Let us 
note that Q1 mentions the image of a big family related with the believers’ participation 
in the church meetings. However, it seems that the meetings need not be ‘big’ if we 
consider the responses on Q2 (“I feel myself more devoted as a church member if the 
church meetings and prayers are attended by many believers”). The results on Q2 show 
spreading scores of 24.8% “less agree”, 36.3% “agree” and 27.7% “completely agree”. 
While the believers tend to “agree” on this statement, we can presume that they are 
more or less aware that the presence of many people in the church meetings is not the 
only reason for them to feel more devoted as church members. In other words, the 
church meetings need not be attended by many believers in order to motivate the 
believers’ awareness as the members of the church. It is the feeling of being united as a 
family in the church that strongly influences the believers’ enthusiasm.
(2) Communality and encounter. The familial character is explained further on 
Q8, which states that “participating in the church activities is best done together with all 
my family.” 82.0% of the respondents (completely) agree to this statement. Here we can 
see further attitude on the familial aspect of the church, which is now related with 
qualitative communality. It is ‘qualitative’ in a sense that it emphasises togetherness
rather than the number of those who are present. The believers seem to find together-
187
ble differences between the two cultures that may need further interpretation.
Hereafter we refer to the Frequencies to note the different responses from the two cultures and the 
tendencies of each towards to a certain degree of (dis)agreement. There are dominant frequencies but also 
some nota
ness more easily in the meetings characterised by familiality, that is, the meetings where 
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they can be present together with their families. Another tendency that supports this 
togetherness is the desire of the believers to meet each other. Statement Q3 says that 
“the church is a place of encounter with our fellows of the same faith in order to 
strengthen our fraternity.” On this statement, 85.8% of the believers responded 
“(completely) agree.” This means that the church seems to have been viewed as a place 
of encounter for the believers, a place to meet the others and to strengthen the 
fellowship. Of course there are also other meetings among the believers held by the 
society, but the high percentage of agreement that the church is a place of encounter 
confirms a significant character of the church meetings.
The believers in Java seem always to have topics to discuss in their meetings. To 
some extent, the church only initiates the encounters and the believers will get involved 
to each other in the spirit of togetherness. In line with Q3, the awareness that they come 
together as brothers and sisters of the same faith also plays a role in these encounters. 
When they see each other in church meetings, there should be an advance in their being 
a ‘new’ family in the church. When there is a growing trust to each other in these 
meetings, it should be quite reasonable if there is also a growing trust to the church. And 
this can be seen from the result of Q9, which states that “the church can be trusted to 
help resolve problems in the family.” 83.6% of the respondents expressed their 
(complete) agreement to this statement. We could say that trust is what characterises 
the church meetings in order to mirror the true communal encounters of the believers. 
The statement Q9 simply shows that most of the believers can rely on the church 
(leaders and representatives) to help their problems in the family. We might have 
expected that this kind of preference would be strong in view of the fact that the 
believers also have preferred familiality in their meetings with other members of the 
church.
(3) Caring community. Another high approved statement is Q10, stating, “the local 
church is taking care of the weak, the humble and those who are facing difficulties in 
their lives.” From the results, 85.7% of the respondents “(completely) agree” with this. 
The statement was actually translated in the local language by stimulating the believers’
responses to the reality in their church. Therefore, this response is quite an assessment 
of the believers on one of the church aspects in practice, namely, its caring aspect. Still, 
this assessment seems to be based on the believers’ own experiences as members of the 
church. They prefer to take care of the weak and to help those facing difficulties. 
Referring to the well-known “gotong-royong”
KELUARGA GEREJANI
98
188 in the societies in Java, we can perceive 
that this preference is also stimulated by communality. The church, as well as the 
society, should continue to care for the weak and the needy. It is from this preference 
that the churches in Java seem to have been accustomed to be self-supporting. The 
willingness to care for each other among the believers has become the driving spirit to 
live in a community life, since caring is only possible when there is a network of 
relationships, i.e., the community. It should not be difficult for the believers in Java to 
find examples of communal caring activities in their society. In this way, they might 
have been prepared to assess whether the local church has applied this character or not.
(4) Hospitality and accommodativeness. While the term ‘hospitality’ is probably 
very common, its application in relation with the society could give a different emphasis. 
The believers have responded quite positively (65.1% “agree” and 19.1% “completely 
agree”) on Q11, stating that “the value of hospitality as taught by the church has always 
been edified by the society.” This statement tried to express that hospitality has had its 
significance in the society. The believers, as members of the church, are presumed to 
have learned this value from their society and bring its character in their ecclesial 
community. In our questionnaire, hospitality was translated into “keramahtamahan” 
(Ind. ‘friendliness’, ‘kindness’). In this sense, we can find a degree of relatedness with 
how the believers evaluate the church leaders in their pastoral lives. Regarding the 
statement saying that “the church leaders are quite accommodating (supple) to the 
faithful in matters of pastoral policy” (Q15), 81.9% of our respondents express their 
“(complete) agreement”. We may assume that what is preferred by the believers is 
particularly the accommodativeness. The believers assessment on their church leaders 
could have echoed their expectation on how the church should be. The church should be 
accommodative in its character, or in other words, it should make rooms for differences. 
In this sense, this aspect is much related with the hospitality explained above. 
(5) Cultural values; not simply cultural ‘products’. Some statements concerning 
the culture in this dimension have been responded differently by the believers. Some of 
the responses are quite surprising that they need to be analysed further. It means that 
with regard to the cultural aspects of the church in Java, we must clearly distinguish the 
believers’ preferences in order to do justice to the results of our survey. Two statements 
(Q7 and Q14) were responded positively, and four statements (Q4, Q5, Q6 and Q12) 
were responded with a slight tendency towards “less agree”. The assumption behind 
these statements was that the local believers might prefer to have a cultural tone in their 
paid. The meals for the participants are provided by whoever willing to share their foods.
188 Communal activity often organised by the people in a village or kampung to build public facilities or 
help certain families; the participants of this activity are invited to work together voluntarily and are not 
prayers and meetings. However, that was simply not the case according to the results. 
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But when the inculturating effort is conducted by providing space for more ‘applicable’
interpretation (related to the actual life and culture), the responses tend to be positive. 
We notice that the believers’ responses towards Q7 (“The catechesis has used a lot 
of stories and images from the Sundanese/Javanese culture to explain about the 
church”) showed 68.3% “agree” and 14.9% “completely agree”. Their responses towards 
Q14 (“ The church need to teach about the importance of cultural values in the believer’s 
life as church member”) are 59.7% “agree” and 29.9% “completely agree”. The latter 
(Q14) has been viewed not merely as a matter of ‘teaching’, but a matter of the teaching 
material, that is, the cultural values. This interpretation is drawn from a comparison 
with Q13 (“The church need to teach more about faith and Scriptures to the believers 
rather than simply organise services and ceremonies”) which scored 38.0% “less agree”, 
33.7% “agree” and 16.0% “completely agree”. Though it is also possible that the 
responses towards Q13 tend to “less agree” because it seems to contrast the teaching 
responsibility with the church’s role to organise services, matters that in the minds of 
the believers probably should not be contrasted.
Table 4.4: Cultural applications
Statement CNA NA LA A CA M Sd
Q4
The Scriptures and the church services
are better conveyed in the Sundanese/
Javanese language.
0.4% 6.9% 27.1% 43.4% 22.2% 3.80 0.88
Q5
I feel it more serene in praying when 
the church ceremony is accompanied 
by ‘gamelan’ (=Javanese/Sundanese 
set of traditional musical instruments).
1.9% 7.9% 40.0% 35.9% 14.3% 3.53 0.90
Q6
The Eucharist and church services
should be creatively accompanied with 
cultural dances, processions and 
rituals.
2.9% 13.1% 45.3% 31.1% 7.6% 3.27 0.89
Q12
Symbols from the Sundanese/Javanese 
culture need to be used in the church 
liturgies as well.
0.7% 5.6% 30.0% 53.7% 10.0% 3.67 0.76
The other four statements regarding the cultural ‘products’ (Table 4.4) seemed to have 
’shown the believers different responses. While seeing that there are also many people 
who agree with the statements, we can notice that there are some other who less agree 
or even do not agree. Surprisingly, these less-agreements are directed towards direct
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applications of cultural ‘products’ in church prayers and services. It means that our 
respondents seemed quite critical in applying cultural artefacts in the church activities. 
Those who responded less or not agree on the use of local language in church services 
(Q4) might be not accustomed anymore with the local language,189 and on the contrary, 
a degree of preference towards the national language (‘Indonesian’) might be presumed 
The next two statements (Q5 and Q6) may have shown the believers’ attitudes in 
because of its more unifying character among the believers. 
differentiating the church ceremonies and the cultural rituals. Both statements received 
40% or more of less-agreements. Based on the responses on Q5, for instance, it means 
that the serenity in prayer is not always stimulated by the playing of ‘gamelan’
instruments. Gamelan is very familiar for the Sundanese as well as the Javanese, and in 
fact both parishes even arrange that every week one or two masses are accompanied 
with gamelan. However, this does not always mean that the church prayers should be 
accompanied with gamelan. The same analogy also applies to the interpretation of 
statement Q6, which mentions the use of cultural dances, processions and rituals. These 
cultural ‘products’ might articulately express the believers cultural attitudes, but their 
employment in the church services and liturgies is not readily taken for granted. We 
might want to confer this with responses on statement Q12, showing a moderate 
amount of those less and not agree with the use of cultural symbols in church liturgies. 
The believers’ predilection to safeguard their cultural values (cf. Q14 above) is quite 
obvious, but it appears that they consciously distinguish them from the Christian values 
embedded in the church liturgies. This preference should be considered when we want 
to discuss about the inculturation among the believers in Java.
4.2.2.2
Analysing the relevance of the church in the society in Java would be obligatory for our 
The Church’s relevance in the society
study, given that this in one way or another could reveal the intentions behind the 
believers’ preferences. It has been mentioned in the preceding chapter that the 
Sundanese and the Javanese are quite ‘evaluative’ in their social lives. It is therefore not 
so surprising that the position of the church in the society would be assessed by the 
189
22 years old.
The local languages (Sundanese or Javanese) were contrasted with the national language, i.e., 
Indonesian. Thus, quite many of the believers still preferred the use of Indonesian language in the church 
services. We cannot presume that those not accustomed with local language might be the youths, since, 
based on the crosstabulation of Q4 and the age of the respondents, it appeared that only 42.8% of those 
responding “less agree” were from the age between 13 -
believers in order to reflect on their own participations in the church. In Java, we might 
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anticipate that the believers’ efforts to situate the church within their social community 
have much to do with their enthusiasm to get involved in its activities. When they have 
been convinced of its relevance, they would find its significance in their lives. In this 
section we would try to explore the relations of the church with the society, particular 
roles of the church and the believers’ preferences in assessing the position of the church, 
based on the results of our survey. Let us consider that the believers’ preferences in this 
matter might be their contextual interpretations of living in Java as cultural persons and 
(1) A church blending in the society. Three statements from our questionnaire 
at the same time as church members.
gaining quite high percentage of agreement are Q18, Q21 and Q22. Q18, which says that 
“the local church leaders can assimilate well and interact closely with the surrounding 
society”, received a total of 92.5% “(complete) agreements” from the respondents. The 
capability of the church leaders to assimilate themselves in the society is regarded by the 
believers as an important and appropriate attitude. We might think of a particular social 
background underlying this assessment, namely that people need to get along with each 
other, to get involved in dialogues and interactions and to be ‘friendly’, so to speak, in 190
the society. It brings the consequence that when the church is regarded as a community 
or represented by a person, there will be an expectation that the church fulfils its social 
identity by being ‘social’ to others. There term ‘social’ has been frequently quoted by the 
people in Java to describe an ideal person who can easily converse with everyone and, to 
some extent, is also generous. At this point, we can understand that there is a 
compatibility with statement Q21, which states that “the church leaders and the 
believers are quite open-minded and well-disposed to engage themselves in the 
dialogues with other churches or religions.” The latter was responded with 86.8% 
“(completely) agree” and 10.2% “less agree”. It signals that there has been quite 191
serious efforts among the church leaders and the believers as well to get involved in 
dialogues with the society which, here, is represented by people from other religions. 
One can find that among the believers in Java the terms like ‘masyarakat’ (Ind. 
‘society’) and ‘kampung’ (Ind. ‘village’) are often used to refer to people from other 
religions or a system other than the church. Therefore, there has been an expectation 
that the church leaders and the believers must blend into the society in order not to 
190
might not happen as expected. 
Cf. the interpretation of ‘hospitality’ observed in the previous section.
191 The percentage of those “less agree” towards Q21 means that for some of the believers in the respective 
area, the situation was not so much in accordance with the statement. In their observations, the dialogues 
become an exclusive community.
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192 In other words, the more the church is merging in 
the society, the more ‘social’ its character will be. However, an important reason that 
should motivate this character is respect. And this can be seen on the believers’
agreements (88.9%) towards Q22, which says that “the church and the society I am 
living in seem to have assimilated well and have had respect to each other.” 
(2) A church concerned with ‘secular’ matters. However ‘spiritual’ is the church as 
a community in the eyes of the believers, it is not supposed to neglect the so-called 
‘secular’ matters, or if you like, the social matters. This is clear from the believers’
responses on Q16, stating that “the church should pay attention not only to the spiritual 
matters, but also to the secular matters of the believers, such as education, health and 
wealth.” Most of the respondents (91.0%) “(completely) agree” with this statement. The 
need to get involved in social matters was more clearly shown in Q17 (“the local church 
can be trusted to help resolve problems occurred in the society”), to which 72.5% of our 
respondents responded “(completely) agree” and 20.3% “less agree”. We could presume 
that most of the believers might have recognised the reliability of the church when it 
concerns the social matters, while some still doubt whether most social problems should 
involve the church. We have to consider that the believers might still want the church to 
get involved in the society especially concerning the religious matters. The latter was 
sustained by their positive responses (76.4% “(completely) agree”) on Q19, which says 
that “activities in the society need to involve the church leaders and activists, especially 
in religious matters.” Those responded “less agree” to this idea (18.3%) might have 
thought that religious matters should not be the only concern of the church, or simply 
that the church does not have to get involved in the social ‘activities’ in this way. 
However, our data indicates that there should be certain ways and portions of church 
involvement in the society, and this might have some compatibilities with the previous 
idea that the church should blend into the society. 
Another aspect that could help explain about this involvement is the ‘common 
life’ sense of the matters, as partly indicated by Q27 and Q28. Responses towards Q27 193
(“when there’s a personal problem, I prefer to resolve it with the help of a pastor rather 
than a culture elder or ‘pemimpin adat’) appeared varied showing 22.2% “less agree”, 
43.6% “agree” and 24.5% “completely agree”. This means that the believers might have 
other people.
192 Cf. the Javanese moral advice “aja adigang, adigung, adiguna” which means that one should not rely 
on his or her own power, greatness and intelligence. The idea of individualism is therefore rejected in this 
adage, and the attitude of being ‘social’ is encouraged. 
193 The term ‘common life’ attempts to explain the idea of living together in harmony (Ind. ‘hidup 
bersama’) which is well-known among the people in Java. In this sense, a ‘personal’ problem is not really 
a matter concerning the individual himself, but a problem which is always related with how a person 
could live together and get along with 
put an emphasis on the ‘personal’ problems that have a common implication in the 
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community. The mentioning of a culture elder in the statement was intended to present 
this ‘common life’ aspect. Based on the variance of responses, the role of church leaders 
seems not to be contrasted with the role of the cultural leaders, and in this sense there 
should be a kind of common responsibility between the church and the society towards 
problems experienced by their members, namely, problems that might bring common 
implications to the society. If we relate this interpretation with statement Q28, we may 
be able to focus on this aspect. The statement, stating that “if there is a financial or job 
problem, I can ask for a help to the church,” was responded 17.4% “not agree”, 39.7% 
“less agree” and 30.8% “agree”. While quite many of the believers still agree with this 
statement (cf. Q16 on ‘secular matters’), more of them less and not agree. We could 
presume that this situation could indicate that the scope of church’s concern with the 
secular problems of the people is not simply about money and job. The believers’ less-
agreements on this statement in one way or another supports the idea that the church’s 
involvement in the society should be oriented towards the common life (‘hidup 
bersama’) of the people. To put it differently, the church could be helpful to the society 
if it contributes harmony to the common life of its neighbourhood.
(3) A church with unique and transformative roles. A fairly strong tendency 
towards disagreement was noticed on the believers’ responses to Q20 and Q23. The first 
says that “the church is just the same as the other organisations or social groups in the 
society” and the second states that “the church need to get involved in the political field 
in the society.” We may have noticed that these statements were formulated in a more or 
less ‘negative’ way, supposing that the respondents would react critically in favour of the 
opposite. Our data showed this accordingly: Q20 = 54.5% “less and (completely) not 
agree” and 45.5% “(complete) agree”, while Q23 = 13.6% “completely not agree”, 16.6% 
“not agree”, 36.5% “less agree” and 33.4% “(completely) agree”. We can see that the 
church’s involvement in political field (Q23) was rejected quite strongly, indicating that 
our respondents were critical on the roles that should be played by the church in the 
society. This is not only saying that the church should not be active in politics, but that 
the church has its own unique functions in the society. Similar interpretation could also 
be applied to the statement whether the church is just the same as other organisations 
or social groups (Q20). The believers’ tendency towards less agreement on the latter 
means that the church to some extent is not the same as other social institutions. In 
other words, the church in the eyes of the believers in Java must have been unique in its 
characters and functions.
An observation of the responses on four statements (Q24, Q25, Q26 and Q29) 
could help us to shed light on the particular roles of the church. Q24 (“the customs and 
traditions in my culture agree with the customs and traditions of the church”) and Q26 
(“when the church and cultural activities are arranged at the same time, I prefer 
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attending the church activity”) received more or less the same variance of answers, with 
the former 77.6% and the latter 75.5% of “(complete) agreements”. These responses 
insinuate that the church’s presence in the society is more supposed to complement the 
existing social activities. The moderate percentage of respondents preferring to attend 
church activity rather than cultural activity (Q26) could be understood for the reason 
that our respondents were in fact church members. Nevertheless, these responses also 
point out that the customs, or particularly the activities, of the church as well as of the 
society seem to conform to each other in the eyes of the believers. Whether the church 
should go further than that might be arguable, taking into account the believers’
reactions to Q25 (“some Sundanese/Javanese rituals can be replaced by church 
ceremonies or services”). The responses to this statement tend to “less agree” (57.1% in 
sum with “(completely) not agree”). This implies that the church is expected to 
supplement, rather than substitute, the roles of the society. It means also, for the 
believers, that the church is wished to help them improve their memberships in the 
society and when possible transform their socio-cultural values. A trace leading to this 
direction can be found on Q29, which says that “the church need to use the existing 
Sundanese/Javanese rituals and to integrate the Christian values in them.” Our 
respondents replied quite positively to this statement, with 76.1% of them “(completely) 
agree”. We might say that if the church wants to be prophetical, it would be better to 
contribute the Christian values to the socio-cultural activities of the believers. In this 
sense the church becomes ‘low-profile’ on its roles in the society—an attitude which, on 
the contrary, is more appreciated among the people—while at the same time transforms 
the society through its members.
4.2.2.3
Apart from the purpose of this survey for our study, there has been another observation 
The believers’ intentions to participate
that the statements posed to the believers to study their motivations might have been a 
kind of ‘recollection’. The believers were invited to reflect on their role and identity as 
cultural members of the church. They were encouraged to express their intentions to 
participate in the church activities and in the meantime were motivated to imagine their 
relationships with the church. In line with this, we will try to grab this participation 
process by sketching some of the believers’ approaches towards the church and its 
(1) Participation driven by brotherhood and connectedness. It is always difficult 
images.
to describe the term ‘persaudaraan’ (Ind. ‘fraternity’, ‘brotherhood’, ‘sisterhood’, 
‘familial connectedness’) in one sentence, since it contains a very broad meaning but at 
the same time a truly intimate sense. Nevertheless, this brotherhood is understood by 
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the believers in Java not in its broader sense, but especially in its strictly familial sense. 
We could refer to the believers’ responses towards statements Q31, Q32 and Q44 to 
explain this brotherhood motive. The statement Q31 (“being active in the church makes 
me feel more in solidarity with my suffering brothers and sisters”) was responded with 
52.6% “agree” and 39.0% “completely agree.” The Sundanese and Javanese translations 
of the words ‘brother’ and ‘sister’ in the questionnaire (Snd. ‘sadulur’ and Jav. 
‘sadherek’) were much more appealing for the respondents because it animated the 
feeling of connectedness, of being responsible to each other in the same family. This 
brotherhood has thus become the reason for the believers to do something for ‘the 
others’, who must be looked after as their own brothers and sisters, in the strict sense of 
the words. In this context, the church becomes a ‘home’ for its members to recognise, to 
meet and to care for their brothers and sisters. The socio-cultural feeling of brother-
hood, to some extent, is transformed by the believers’ membership in the church. Their 
membership in the church therefore becomes ‘brotherly’ and not plainly institutional.
The extending of brotherhood towards the believers’ motivation to participate in 
the church could be noticed from their responses to statement Q32, which says that 
“important events in my family should be celebrated with ecclesial ceremonies and 
prayers.” 82.2% of the respondents “(completely) agree” with this statement. This 
means that the church meetings and prayers arranged in the families would certainly 
mean much for the believers. In fact the believers in Java even now are still practising 
this way of setting meetings, and usually in one after the other family. It is quite 
anticipated that this habit can bring about stronger connectedness among the believers. 
This atmosphere can be noticed from responses towards Q44, which says: “I feel 
something is missing if for a long time not attending the church meetings in 
‘lingkungan’ and in the parish.” 88.3% of the believers “(completely) agree” with this 
statement, which signifies that most of them have experienced this connectedness 
among them. Missing a church meeting would mean missing a family meeting with 
one’s own brothers and sisters. We probably have estimated that this approach to the 
church as a community with brotherly relationship may be overlooked when the 
institutional aspects are too much emphasised in the meetings.
(2) The image of a church leader. One might want to reconsider the term 
‘participation’ when discussing it within the context of the believers in Java. There must 
be some particular socio-cultural backgrounds that have contributed different 
interpretations and applications of the term. Needless to say, we could always refer to 
our discussion of the Sundanese and the Javanese cultural frameworks in the previous 
chapters to comprehend the dynamic of the believers’ participation in the church. One 
of the particular interpretations of participation can be noted based on the believers’
appreciation of the leader’s image. We would consider statements Q33 that says “In 
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church meetings and activities, the believers themselves (the laity) should operate more 
actively than the pastors” and Q34 that says “I prefer the believers themselves (the laity) 
preside the prayers or services in ‘lingkungan’”. Both statements, emphasising the more 
involved role of the laity in church activities, were not responded enthusiastically by the 
respondents. The first statement received “less and not agreements” of 45.7% and the 
second 36.5%. Despite the fact that about a half or more of our respondents replied with 
(complete) agreements, there must have been some doubts among them concerning the 
role of the laity, which actually their own role. However, it cannot be denied that when 
the believers speak about a lay person that has to preside the prayers or to be ‘active’ in 
the meetings, they would easily refer to only some people who have been chosen or 
installed to be church ‘leaders’.
It is quite common among the Catholics and the church communities in Java to 
have some people called ‘prodiakon’ who were meant initially to help the pastor deliver 
the holy communion to those who are sick in the parish. Nonetheless, their role seems 
to have been extended to presiding the prayers in lingkungan whenever the pastor was 
hindered, praying for the soul of the dead in the funerals, handling various church 
meetings in the parish or in lingkungan, and giving a homily in some religious meetings 
of the believers. Some of these duties are often entrusted to the catechists and ‘pengurus 
lingkungan’ (Ind. ‘the functionaries in lingkungan’) as well. Thus, in the eyes of the 
believers there are some lay persons among them who could be considered as church 
‘leaders’. Sometimes they used the term ‘activists’ or ‘tokoh’ (Ind. ‘prominent figures’) 
for those persons. However, based on our survey results above, the role of these lay 
leaders seemed not yet appreciated eagerly, for the reason that there was a wide 
variance in the believers’ responses. A potential rationale for this situation is that the 
image of a church leader among the believers in Java might still be much associated 
with the image of a pastor. Therefore, participation in the church might be understood 
in its narrow sense by the believers, presuming that it could have been conditioned by 
their preferred image of a pastor rather than a lay ‘activist’.194
(3) Life applicability in the church services. Four statements from the 
questionnaire were chosen to describe this particular intention of the believers, namely 
Q39, Q40, Q41 and Q43. We would refer to them on the Table 4.5 below to facilitate our 
interpretation of the results.
of a pastor rather than a culture elder.
194 Cf. our discussion above on Q27 concerning the believers’ preference to resolve problem with the help 
Table 4.5: Life applicability
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Statement CNA NA LA A CA M Sd
Q39
The church really need to give faith 
lessons to those who have been 
baptised.
0.1% 1.0% 3.5% 41.3% 54.1% 4.48 0.85
Q40
I feel it more agreeable to follow the 
Eucharist held in the Sundanese/
Javanese language than in the 
Indonesian language.
1.1% 7.0% 38.9% 38.1% 14.9% 3.58 0.87
Q41
I can comprehend the message more 
theclearly when homily is conveyed 
with examples from the Javanese/
Sundanese culture.
0.9% 4.9% 23.0% 52.6% 18.7% 3.83 0.81
Q43
As a Sundanese/Javanese person, I 
attempt to preserve my cultural values 
in the church liturgies.
0.7% 0.7% 2.0% 50.5% 46.1% 4.40 0.64
We could see that these statements mostly say about cultural contents in the church 
sservices. However, the believer ’ responses on Q40 seemed a little bit inconsistent with 
Q43. If we noticed that a Sundanese or Javanese person tried to preserve his cultural 
values in the church liturgies (Q43), why would he tend to “less agree” to follow the 
Eucharist in his own local language (Q40)? As we can see on the Table, there is a 
moderate tendency on Q40 towards less agreement. One may refer to our earlier 
discussion on Q4, which suggested that there might be some people not much 
accustomed to the local language any more or there could be preference to the national 
(Indonesian) language. However, considering the higher agreement on the “examples 
from the Javanese/Sundanese culture” (Q41), we also could presume that the matter 
might not only pertain to the language preference. Reviewing broadly the Table above 
would bring about a presumption that the believers might have had another image with 
regard to the idea of ‘culture’. Our previous analysis has offered a possible preference 
towards cultural values instead of cultural ‘products’. Here we can perceive from the 
table that the believers’ responses showed a pattern inclining towards the ‘life 
applicability
In this context, we can accordingly comprehend why the believers’ agreements on 
’ of the church services.
statements Q39 and Q43 were very strong (95.4% and 96.6% “(completely) agree” on 
each respective statement). These statements show the importance of ‘faith lessons’ for 
those who have been baptised and the eagerness to preserve ‘cultural values’ in the 
liturgies. Q39, though seems to emphasise ‘faith lessons’, refers directly to the believers 
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themselves. It means that the believers really need the faith lessons—lessons that, on 
their stage of living as Catholics, would be very significant for their lives at the moment. 
At this point, faith lessons and cultural values as well are not so much understood as 
simply ‘abstract’ matters, but on the contrary, as lessons and values directed to the real 
lives of the believers. From the believers’ perspectives, the term ‘culture’ might have 195
been imagined as everything that would be meaningful to life, and ‘faith’ as the way this 
life would become meaningful thanks to the participation in the church. In other words, 
the believers would be much motivated to participate in the church if the prayers, the 
meetings, the communal activities and religious services are embodied with this life 
applicability. 
(4) Informal communities and cordiality. Some statements were originally 
intended to evaluate whether it is true that the believers in Java like to participate in the 
church within the small communities. We could find this intention in Q35 (“I prefer 
attending meetings in lingkungan (smaller ecclesial groups) rather than in the parish”) 
and Q38 (“I prefer being active in church movements like Legio Mariae, Catholic Youth 
Group, Young Catholic Employees, Catholic Women Association, etc., rather than in 
lingkungan meetings”). However, the responses to both statements showed a strong 
tendency towards disagreement, that is, 69.2% to statement Q35, and 74.3% to 
statement Q38 of “less or (completely) not agree.” Considering this robust disagree-
ment, we may be convinced that there must be quite different criteria in the minds of 
the believers regarding their participation in the church communities. 
A helpful assessment on this matter was noted from a further weighing with 
statements Q36, saying that “I can sense the intimacy in the lingkungan meetings, the 
same as what I found in my family and in the society” and Q37, which states that “the 
church need to organise more ecclesial categorical communities for the believers as well 
as for the religious.” Q36 was responded with 94.0% of the believers “(completely) 
agree”. The word ‘intimacy’ was a translation of the term ‘keakraban’ (Ind.), which also 
means ‘heartiness’, ‘warmth’ and ‘cordiality’. Nevertheless, this statement points to what 
the believers experience in their lives, viz., in lingkungan, in the family and in the 
society. In fact, this situation was sensed and experienced by the believers, regardless
the kind of community they were attending. Thus, it is the intimacy or the cordiality that 
has attracted them to come together in the meetings, and not simply the scope of the 
No. 3 (Desember 2009), 372.
195 Cf. Sugiharto when saying, “Since the whole life is a manifestation of the Absolute, for the Javanese it is 
not possible to separate the sacred from the profane, neither morality from religiosity, nor epistemology 
from ethics… The experience of life is a religious experience;” Bambang Sugiharto, “Javanese 
Epistemology Revisited” in Melintas Vol. 24,
communities. To put it in another way, the believers would happily participate in the 
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church meetings animated by the cordiality of those who are present.
At this point, it would be possible to explain the disagreements towards Q35 and 
Q38 above. The believers were not really against lingkungan meetings or against the 
church movements. They just did not consider that their participation in the lingkungan 
meetings (small groups) should be contrasted to those in the parish (Q35). 
Furthermore, they also did not intend to oppose their participation in church 
movements with that in the lingkungan (Q38). What would make a difference in their 
participation was the atmosphere of the meetings, the informality which would be much 
influenced by the cordiality of those attending the meetings. Therefore, their responses 
were quite positive to statement Q37 (on the need of “ecclesial categorical commu-
nities,” 85.8% agreements), since here their participation in other communities was not 
contrasted to that in the lingkungan, and for the reason that the term ‘categorical’ did 
not refer to a more ‘formal’ term like ‘movement’ in Q38. It becomes obvious that the 
believers would be motivated to get involved in the church if the nature of the meetings 
and activities is more informal. It is also more likely that, especially considering their 
responses to Q37, they need more ecclesial categorical communities in the sense of an 
informal, and less ‘institutional’, community.
4.2.3 Contextual and 
As mentioned at the outset of this chapter, the analysis in this section would be based on 
meaningful images
the results of the second part of our questionnaire. The second part of the questionnaire 
contained unfinished statements that should be completed by the respondents by 
choosing only one answer from the provided options. As we will see in the following, the 
answers provided were straight and specific, since the respondents were presumed to be 
familiar with the images and that these answers were taken from their daily experiences. 
Through the analysis in this section, we want to see how the believers in a way provide a 
space for the church to continue to exist in their midst. The following images are termed 
‘contextual’ because they emerge from the believers’ life conditions. It is for this reason 
that we would have to interpret the contexts of the images in order to see that these 
images are indeed meaningful for the believers. They are also termed ‘meaningful’
because they are presumed to have kept the believers’ faith in the church. We know that 
when the believers are still able to express their concerns and hopes about the church, it 
means that there is a transformative imagination at work within their hearts. With the 
help of these contextual and meaningful images, the believers are imagining the church 
and its aspects. It is a ‘realising’ process for the believers,
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196 since the images are taken 
from the believers’ sociocultural context, and not those taken from the Scripture or from 
the existing content of catechesis. By realising this, we would like to recall that the 
theological discussion of the church images as imagined by the believers will be 
conducted in the next chapter. At this point, we will go through the results of statements 
Q46 to Q50 showing the believers’ expressions on five aspects of the church (image, 
aim, vitality, leader, culture).
Image
Table 4.6: Image 
Q46: In my opinion, the church is best illustrated as a:
aspect of the Church
Cigugur Ganjuran
1. Rice barn 4.4% 4.0% 4.6%
2. Big family 69.4% 80.9% 61.6%
3. Banquet 6.7% 1.1% 10.5%
4. Meeting place 7.4% 5.4% 8.8%
5. School building - - -
6. Sheepfold 7.9% 6.1% 9.0%
7. Sailboat 4.2% 2.5% 5.4%
N = 686 N = 277 N = 409
The image of a big family quickly grasped the believers’ attention, with 69.4% of them 
chose the option. We might not be surprised with this image, which already surfaced in 
our previous discussions. However, this data confirms the significance of this image, 
since here it is straightly used by the believers to illustrate the church. Our previous 
analysis showed that socio-cultural communities are preferably considered by the 
believers as familial communities. Now when the church is portrayed as a big family, 
many related aspects of the Sundanese and the Javanese family image would also 
transmitted to the church image. We could imagine or recall some cultural aspects of a 
family like the appropriateness in speaking and behaving among the members, privilege 
in many things for the elders as well as the respected figures, emphasis on harmony, 
openness and hospitality in common life, togetherness as much possible in working and 
praying, and the effort to be always ‘eling’ (Snd. and Jav. ‘aware’, ‘conscious’, ‘cautious’) 
in one’s behaviours as family’s member.
196 ).Cf. the explanation of the ‘realising’ function of images in Chapter 1 (1.2.1.1, page 15
All images in the provided answers above are very common among the Sundanese 
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and the Javanese, except that the last image (a ‘sailboat’) was probably not seen every
day in the believers’ surroundings. ‘Rice barn’ and ‘sheepfold’ could be seen in many 
places in the desa or kampung. A ‘banquet’ or a ‘meeting place’ also represent things 
experienced or talked about every day. It is quite interesting, however, that not one of 
the respondents chose a ‘school building’—though also very common image in the 
desa—as an image to describe the church. We noticed from our preceding observation 
that the believers did not respond negatively to the act of ‘teaching’ when it applies to 
the church’s role towards the believers.197 Thus the image of a ‘school building’ was not 
chosen, not because of the teaching activities implied in it, but most likely because of the 
formality of the classes or the knowledge orientation insinuated by the image. For the 
believers, going to the church would definitely not the same as going to school. 
Moreover, there is a big difference between coming together to study (in a school 
building) and gathering in a community to learn something. The implication of this 
disinclination should be taken into account in our further discussion, in order not to 
overlook one of the aspects that may discourage the believers’ participation in the 
church.
The low percentages of responses on the images ‘rice barn’, ‘banquet’, ‘meeting 
place’, ‘sheepfold’ and ‘sailboat’ might have been induced by a sort of “analogical 
reluctance”. The believers were undeniably familiar with these images. However, there 
might be a certain kind of unfamiliarity with the way of describing the church with 
these images. Our attempt to expose this kind of images in the believers’ discussions 
about the church turned out to be responded with reservation. We could imagine that 
the believers might be wondering whether it is okay to employ these images to articulate 
their expressions about the church. If that is the case, choosing the image of ‘a big 
family’ would be safer for them. This interpretation is not intended to mitigate the 
obvious difference between the image ‘family’ and the other images, since the reluctance 
was indeed noticed among some of the respondents during the survey. However, we 
could learn from this analysis that a survey to observe the imagerial preferences, to 
some extent, should be ‘prepared’ on the side of the respondents in order to minimise 
the reservation.
Notwithstanding the difference between the image ‘family’ with the others, it is
worth to consider the diversity of percentage among the other images in each of the 
parishes. Among the Sundanese in Cigugur, the image of a ‘banquet’ was less ‘popular’
compared to the others, while the image of a ‘sheepfold’, which is very common in 
197 Cf. our analysis above on statements Q13, Q14 and Q39.
Cigugur, was preferable. We may want to consider this distinction when compared with 
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the believers’ preference in Ganjuran. Among the Javanese in Ganjuran, the image of a 
‘banquet’, on the contrary, was more preferable than other images. If necessary, we 
could interpret further within each culture the consequences of this preference on the 
image of a church that would probably more fitting with the local culture. This attempt 
could be meaningful when we want to complement the aspects of the main image (a 
‘family’) with the aspects of other preferable images. In this way, there’s no need to 
judge the other images with low percentage as not significant. We also can take notice 
that the distribution of percentage in Ganjuran was wider than that in Cigugur. This 
tendency seemed in a sense to trim the percentage of the image ‘family’ in Ganjuran. We 
may refer to our analysis above that this could be a clue to explain the ‘analogical 
reluctance’ towards the use of images other than ‘family’. If that could be the case, the 
wider the distribution of percentage is, the lower the reluctance to use other images 
would be.
Aim
Table 4
Q47: The church is a place most suitable for the believers:
.7: Aim aspect of the Church
Cigugur Ganjuran
1. to confess sins
to 
1.9% 2.9% 1.2%
2. pray together 21.1% 19.9% 22.0%
3. to listen to the Word of God 53.9% 50.5% 56.2%
4. to earn a living 0.4% 1.1% -
5. to learn to love others 22.6% 25.6% 20.5%
N = 686 N = 277 N = 409
We have to realise that this statement would have led the respondents to refer to the 
church as a building, a house of worship. Hence, if the answers provided were situated 
within this context, it would be quite presumable that one of the options (‘to earn a 
living’) could be the least considered by the respondents. We can see that the first three 
options could be categorised under the same more or less ‘liturgical’ context, while the 
last option (‘to learn to love others’) is more about the ‘moral’ intention of coming 
together to the church. It is quite obvious that ‘listening to the Word of God’ was more 
preferred by the believers. The responses in both parishes showed relatively the same 
distribution.
The strong motivation ‘to listen to the Word of God’ may corroborate our previous 
observation regarding the ‘life applicability’ of the church services. Of course the 
motivation ‘to pray together’ is also important, but the believers seemed to seek first in 
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the Word of God a life wisdom that could help them live their lives more devotedly as 
church members. If we see the responses not in an ‘either-or’ but in a ‘both-and’ way, we 
may presume that the believers would rather want to put their responses according to 
different priorities. Nevertheless, it is probably more necessary for our discussion to see 
that the motivation ‘to listen to the Word of God’ could mirror the believers’ hope to 
learn something in the liturgies and to bring home the life message into their daily lives. 
Togetherness in the church liturgies is aimed primarily to hear from the Scriptures what 
God would want them to do in their lives. It means that coming together to the church 
does not require a complicated intention than to listen to the divine message. Again, we 
could bring up our earlier analysis that it is not the (cultural) ‘products’ that the 
believers wish to experience, but the life-oriented enlightenments that they like to bring 
home after the service. The motivation to listen to the Word of God is therefore 
significant and meaningful for the believers.
Vitality
Table 4.8: Vitality a
Q48: In my opinion, the church will survive till the end of the world if it continue:
spect of the Church
Cigugur Ganjuran
1. taking care of the weak 14.0%
.0%
7.6% 18.3%
2. being open to all races and nations 52 49.1% 53.9%
3. improving itself 18.8% 28.4% 12.4%
4. accommodating the local culture 7.9% 5.8% 9.3%
5. fighting for the oppressed 7.3% 9.1% 6.1%
N = 685 N = 275 N = 410
This aspect of the church was formulated in our questionnaire to observe how far the 
believers were convinced of the future of the church in Java. Hence it is inviting to 
consider that their responses on this aspect could mirror the situation of the church in 
their area but also their hope towards the church to pinpoint its mission. In other words, 
these are a critical reflection of the reality as well as a glance of the future. The ‘attitu-
dinal’ images shown in the answers above reflect some of the most demanding calls to 
the church in Java. By imagining the background in each option and taking into account 
the percentage that follows, we could interpret further the position of the church within 
the social reality in Java. The highest percentage (52.0%) was noticed on the second 
answer, concerning the openness of the church to all races and nations. This signals that 
the believers might have sensed an increasing disharmony in their society (or even in 
the church) which could be caused most probably by the differences of race. However, in 
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the socio-cultural context of Java, the differences might also concern the religions and 
the cultures (because of the migrants from the other islands). Thus, we can presume 
that the straight responsibility of the church as the believers’ ‘new’ community is to 
become an agent of harmony—an open ‘house’ for all the people.198 At this point, we 
might have recalled what has been previously mentioned about ‘accommodativeness’. 
That being the case, from the believers’ perspectives the church not only need to survive 
the plurality of races, religions and cultures in the society, but to become an open and 
We can see from the responses above that an ‘improvement’ in the church seemed 
accommodative community for all the people.
needed (18.8%) according to the believers—an improvement which could mean 
anything but might refer to some of the believers’ concerns regarding the future of the 
church. Care and attention to the weak (14.0%) was also emphasised, probably 
reminding us to one of the believers’ imagerial preferences about the church, namely ‘a 
caring community’. “Accommodating the local culture” (7.9%) and “fighting for the 199
oppressed” (7.3%) seemed regarded as less demanded by the believers in relation to the 
call of the church nowadays. Needless to say, these images were not completely 
irrelevant, but rather they could be more significant if the ‘open’ character has been 
achieved and maintained by the church. Moreover, the first, the fourth and the fifth 
answers can actually be considered as the approaches the church can take in order to 
become a community, a ‘house’ or a family, for people of different races and cultures. At 
this point, we might learn that on the one hand, the presence of the church among the 
cultural people in Java should have motivated them to live by plurality. On the other 
hand, the believers’ assessment on the church’s vitality in the society should have 
focused its mission in the society, so that its relevance for the people could also be 
confirmed.
Cf. our discussion of statement Q10 above.
198 There have been some efforts in Ganjuran to establish an open place for the people, regardless their 
religions, races and cultures, to come and talk together, and sometimes to organise some art 
performances. These public places were constructed in the form of a ‘joglo’ (Jav.), namely, a more or less 
square sheltered building supported by some pillars on its corners without any wall or separator in 
between. It has no door and consequently no front entrance or back exit as well. This unique Javanese 
structure strongly symbolises an open attitude towards everyone, because in fact anyone may come and 
go whenever he or she likes to.
199
Leader
Table 4.9: Leader 
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a
Q49: In my opinion, an ideal church leader should be like a:
spect of the Church
Cigugur Ganjuran
1. Teacher 13.1% 13.4% 12.9%
2. King 1.6% 1.8% 1.5%
3. Mother 12.7% 15.2% 11.0%
4. Father 44.0% 56.2% 35.9%
5. Counsellor (‘pamong’) 17.2% 1.1% 28.0%
6. Friend 11.1% 12.0% 10.5%
7. Doctor 0.3% 0.4% 0.2%
N = 686 N = 276 N = 410
A process of re-imagining the church from the believers’ sociocultural realities, as we 
’have been doing up to this point, should not only refer to the church s aspects but also to 
the members’ characters. Learning about how the believers in Java would think and feel 
about the church should eventually bring us to recognising the uniqueness of the 
believers themselves. We may realise that an effort to figure the church images in Java is 
actually an attempt to figure the characters of the faithful in Java. One of its 
corroborations can be seen in our analysis of an ideal church leader among the believers 
in Java. By observing the believers’ ideals of a church leader, we are interpreting their 
images of a church they preferably belong to. When we note that 44.0% of the believers 
chose the figure of a father as an ideal church leader, we probably have anticipated this 
tendency. We might have thought that this tendency could be motivated by the images 
conveyed to the believers during their catechesis, or for the reason that this image has 
been associated much with the church leaders.200 However, the only moderate 
percentage of the image ‘father’ may indicate that there have been heedful reflection 
among the believers on whether this is the ‘ideal’ figure for a church leader. We could 
notice that there are other images that in one way or another should have contributed 
We can see in the responses that among the Javanese in Ganjuran the image 
different perceptions on the image ‘father’.
‘father’ (35.9%) was almost as strong as the image ‘pamong’ (28.0%), which has the 
characters of a counsellor, a guide, or a mentor. For the Javanese, despite the intense 
use of the title ‘romo’ (Jav. ‘father’) among them, the image ‘pamong’ might give a more 
).
200 Like in some other countries, the common title of a pastor among the Sundanese and Javanese means 
also ‘father’ (Snd. ‘rama’, Jav. ‘romo’
accommodative and moderate impression than the image ‘father’. ‘Father’ in the 
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Javanese culture yields the sense of a chief mastering figure in the family, while 
‘pamong’ brings up the impression of a counsellor who shepherds and protects his 
novices. One could see that here the image ‘pamong’ may have a ‘transformative’
character towards the image ‘father’.201 Together with the other images in a descending 
degree of percentage, it “criticise” the image ‘father’ with other aspects that probably not 
yet evident in the believers’ experiences of a church leader. A similar interpretation also 
applies to the image ‘mother’, though with a lower percentage (15.2%), among the 
Sundanese believers in Cigugur. This could be an expression of critique towards the 
more preferable image ‘father’, in a sense that there is a hope among the believers that 
in some measure the church leaders should also have the characters of a ‘mother’, a 
‘teacher’ and a ‘friend’. We need to consider the significance of these images and not 
only the most preferred one when discussing the aspects of the church, which often are
characterised by the images of its leaders as well. 
Culture
Table 4.10: Cu
Q50: In my opinion, a church befitting the Sundanese/Javanese culture should be:
lture aspect of the Church
Cigugur Ganjuran
1. capable of adjusting itself to the local 
culture
40.7% 38.0% 42.5%
2. unafraid of correcting errors in the local 
customs
12.8% 11.1% 13.9%
3. persisting in reminding the believers the 
teachings of Jesus Christ
20.0% 19.9% 20.0%
4. ready to integrate Christian values and 
characteristics to the local cultures
25.9% 31.0% 22.5%
5. willing to allow the believers do 
whatever they want
0.6% - 1.0%
N = 680 N = 271 N = 409
earlier received moderately high percentage and incited quite different aspects than the latter.
201 Cf. the tendency that the Javanese culture is quite ‘hierarchical’ (see the preceding chapter); cf. Andrew 
Beatty, Varieties of Javanese Religion: An Anthropological Account (Cambridge: Cambridge University 
Press, 2004), 90: “The virtues expressed here – of self-correction, politesse, hierarchy, obedience, 
restraint, and adjustment to superior force – are typically Javanese.” In our analysis above, some images 
could serve as a critical factor for a preference towards other (dominant) images, especially when the 
Statement Q50 was intended to examine the believers’ images of the church in relation 
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with the local culture. It is quite appealing that stronger emphasis was put on the 
church’s capability to adjust itself to the local culture (40.7%). It may remind us to what 
was stated earlier about the ‘low-profile’ attitude supposed to be taken by the church in 
relation to the society. One can find that among the people in Java any intention to 
change the existing (cultural) traditions would be quickly criticised. We can imagine 
that such situation could be worse if the church (or its leader) also has the same 
intention towards the local culture. Some moderate reactions might simply take the 
form of refusing to participate, but then we would know that this was not a good start 
for the church. Perhaps we can read that the expectation to the church to adjust itself is 
We know that the believers’ assessment about a model of the church befitting their 
the believers’ aspiration of ‘respect’ within the process of inculturation.202
culture is in fact an effort to move forward in inculturation. In particular, the responses 
towards this statement speak about the methods in inculturation as imagined by the 
believers. In their idea, adjusting oneself is not so much about agreeing with whatever 
the others want to do (cf. the fifth answer, 0.6%). It is more about integrating the 
Christian values in the local traditions and rituals (cf. the fourth answer, 25.9%). In 203
other words, the cultural believers would be thankful if the church is prepared to 
‘explain’ the existing traditions in the context of Christian faith, whether they are still in 
line with the teachings of Jesus Christ (cf. the third answer, 20.0%). And if necessary, 
the church will be expected to ‘correct’ what appears to be an error in the local customs 
(cf. the second answer, 12.8%). When these methods are applied in the inculturation 
process, we can anticipate that there will a certain degree of change among the cultural
believers and the church’s local leaders. We might be convinced that this cultural 
approach is what would be ‘meaningful’ for the local believers and consequently what 
would make the church ‘contextual’ in their society.
4.3
Recalling Newlands
Review and outlook of the chapter
a ’ idea of ‘transformative imagination’ in the previous chapter, we 
’might see that its elements surfaced in this chapter. The believers responses showed 
their efforts to articulate imagerially their interpretations about and relations with the 
church. This imagination is the believers’ ability to engage themselves in “participation, 
reciprocity and dialogue”. When the believers responded to the statements concerning 
202
o statement Q29 above.
Cf. our previous discussion of ‘respect’ in the context of relation between the church and the society 
(Q22).
203 Cf. als
their imagerial preferences of the church, their interpretations of the relevance of the 
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church in the society, their intentions to participate in the church activities and their 
preferences on the church’s contextual and meaningful images, we can see ‘how’ they 
are re-imagining the church from their perspective. The believers have projected their 
cultural images on the church aspects we have explored through the four dimensions. 
These church images have emerged from the believers’ experiences in the society and 
indicate the important outcomes of this chapter. They mirror the ‘realising’ function of 
the believers’ imagination in figuring the church, which is now seen from the cultural 
In walking through the survey results, we discovered that the cultural images 
perspective, i.e., in their own intelligible ‘language’ and familiar images.
preferred by the believers have shown their approach on the church in the ways and 
images familiar to them. Our exploration in this chapter has helped us to ‘listen’ to the 
believers’ approach of being and becoming church members in Java. The believers’
images surfacing here will be our indispensable material to advance towards the 
theological discussions in the Chapter 5. This theological task will be carried out by 
associating the believers’ images of the church and the church images in the Scriptures. 
This will be a necessary step in our ‘imagerial’ method to enter the dialogue between 
theology and culture in order to improve the catechetical content about the church in 
Java. The whole process in this research is directed to contribute significant and 
relevant recommendations to the local churches so that the more culturally embedded 
images of the church living in the hearts of the believers will be considered in catechesis. 
It is under this overarching agenda that our theological effort in the following chapter 
may lead through an inevitable venture towards constructing a contextual ecclesiology.
Chapter 5
Re-interpreting the believers’ images of the Church
119
5.1
5.1.1
Introduction
Context of the 
The previous chapter was focused on the believers
chapter
’ vigour of being cultural persons and 
church members. The spirit of participation and the culturally meaningful images have 
emerged in the exploration, motivating us to move further in associating them with the 
main source of our Christian faith, that is, the Scriptures. We will re-interpret the 
believers’ images of the church surfacing in the previous survey in the light of the 
‘biblical’ images so as to maintain the theological character of our discussions. By 
conceding this, we also realise that the following discussions will bring forth not only 
constructive elements of the images but also those elements that need to be critically 
evaluated in the light of the ‘biblical’ images. Seen in the whole framework of our study, 
this chapter is closely related to the content of chapter 4. This chapter is a realisation of 
the ‘reassessing’ step of our study, and in that line it may provide a good basis 204
towards a theological discussion about the church in a larger context of ecclesiology in 
Java. In light of this, the following discussions will be more ‘reflective’ compared to the 
previous chapters, given that the materials discussed could have been construed by the 
believers in relation to the gospel messages. The preceding attempts have helped us to 
perceive the dynamic of their sociocultural realities up to the process of re-imagining 
the church from within their local contexts. Communal and cultural images have 
surfaced in our preceding explorations, showing the various aspects of the church that 
d 
The following reflections can best be seen as an endeavour to be ‘imagerially 
might have not been considere explicitly
present’ among the believers in Java, and in this way, could add to our sensitivity to 
in the catechetical material about the church. 
what is happening in their praxis of faith. Christian faith may have caused some changes 
in the believers’ imagination. Catechesis in Java can take many advantages from the 
following discussions, considering that the outcomes of this chapter will comprise of the 
church images which can be used to enhance the catechetical material. The distinction 
of images in the four dimensions (the believers’ imagerial preferences, the church’s 
) above.204 See section 1.2.2 (page 24
relevance, the believers’ intentions to participate and their contextual and meaningful 
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images) will be retained in this chapter so as to facilitate those who are concerned about 
catechesis to work out the employment of the content.
This chapter can also be regarded as an opening towards further reflections about 
imagerial catechesis in Java. In this eye, it prepares a necessary path for deepening the 
conviction that the believers’ ‘cultural’ ways of being church are an essential element in 
the process of doing theology with images. We will try to elaborate the roles and 
relevance of the biblical images in shaping and enhancing the believers’ images of the 
church. Our reflections on the church images in this chapter will be carried out with the 
intention to improve the content of catechetical meeting, which is the believers’ closest
encounter to speak about their experiences of the church. We can imagine this step as 
our ‘encounter’ with the local believers to grab their images and ways of participating in 
the church here and now. On the other hand, we can see that this reflection may also 
enrich our theological interpretations about what it means to be church on the level of 
the local believers’ daily experiences.
5.1.2 Objectives and 
Three objectives can be formulated for this chapter. 
questions
First, we want to unearth the 
biblical interpretations consisted in the believers’ cultural images of the church that 
surfaced from the survey in chapter 4. Our efforts to achieve this objective will occupy 
considerable space in this chapter, considering the various cultural images derived from 
previous chapter. Second, this chapter tries to find the ‘content similarities’ between the 
cultural images and the related biblical images. These similarities mirror the 
complementarity of the images from both sources to support the construction of 
catechetical material about the church. Third, we want to weigh some recommendations 
for the improvement of catechetical content about the church in Java. Our reflections to 
achieve this objective will deal with the perceptible materials and the contextual 
interpretations of the church images according to the believers’ cultural situations. We 
may anticipate that these recommendations will also bring further implications in 
catechesis.
In light of these objectives, we formulate the following questions to facilitate our 
effort in re-assessing the believers’ images of the church. 
1) Which are the ‘biblical’ images that may have been interpreted in the believers’
cultural images and which are their relevant associations?
2) Which ‘content similarities’ can we notice from these associations that 
illustrate the culturally embedded images of the church?
3)
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Which recommendations and implications can we bring forth to improve the 
content of catechesis about the church in Java?
These questions are by no means intended to abridge the creative and transformative 
process of imagining the church that is still going on among the Christians in Java. On 
the contrary, these may lead us to delve into the believers’ images and ways of being 
church in their daily life. At this point of our research, Christian faith and cultural
expressions are re-interpreted in the light of the gospel and thus may reveal some traces 
of ‘local spiritualities’ which play an important role in motivating the believers’
participations in the church.205 For the believers in Java, being church in the real 
sociocultural context would mean that there is room for their imagination in the 
discussions about the church. For us, associating the ‘cultural’ and the ‘biblical’ images 
is an essential step to identify the elements of ‘imagerial’ catechesis, which will be the 
implication of our recommendations. 
5.1.3 Method
In reconsidering the believers’ cultural images in the light of ‘biblical’ images of the 
church, I want to depend the following discussions largely on the images of the church 
in the New Testament as explored elaborately by Paul S. Minear.206 The great advantage 
of using this resource lies, as Minear himself argues in his book, in the functions of these 
images from the Scriptures. These images (a) give colour and accent to the thought 
without changing the thought in its context, (b) serve as a mode for perceiving a given 
reality which is not easy to measure, and (c) advance the community’s self-
understanding and inner cohesion from the images’ ‘magnetic power’. Section 5.2 will 207
be our answer to the first question of this chapter, which concerns the ‘biblical’ images 
related to the believers’ cultural images and how they are enhancing each other. The 
first three dimensions (i.e., the believers’ imagerial preferences, the church’s relevance 
in the society and the believers’ intentions to participate in the church) used in chapter 4 
will be applied as well in this section. The fourth dimension (i.e., the contextual and 
meaningful images), which was based on the statements formulated differently in the 
questionnaire, will be discussed particularly in section 5.3 albeit still in relation to the 
27.
205 Cf. Robert J. Schreiter, Constructing Local Theologies, op. cit., 124-125; Peter C. Phan, In Our Own 
Tongues, op. cit., 67
206 Paul S. Minear, Images of the Church in the New Testament (Louisville, Kentucky: Westminster John 
Knox Press, 2004 [orig. 1960]); hereafter quoted as Images.
207 Ibid, 22-
other dimensions. We shall see that some images hint us about the aspects of the church 
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that 
The second question of this chapter concerning the ‘content similarities’ will be 
may sustain its existence in Java in the future as anticipated by the believers.
answered at the end of each reconsideration of the church image throughout the same 
sections (5.2 and 5.3). These similarities refer to the related church images insofar as 
they support the content of catechesis about the church. These are the implication of our 
effort in associating the believers’ cultural images with the images from the Scriptures. 
This method of re-interpreting the believers’ images with the help of church images in 
the New Testament will be fruitful to unearth the meaningful images that so far have 
supported the existence of the local churches in Java. 
The third question, concerning the recommendations to improve the content of 
catechesis in Java, will be proposed in section 5.4. The recommendations will concern 
the categories of church images to be integrated and used in the catechetical and 
ecclesial meetings. We may expect that some particular ecclesiological dimensions of the 
local communities in Java are illuminated in these recommendations. We may sense 
that exploring the relevant and significant images to be used in catechesis also means 
revealing the sociocultural aspects of catechetical content about the church that so far 
may not have been explored explicitly. Two implications will surface in section 5.5, i.e., 
the so-called ‘lay catechesis’ and ‘imagerial’ catechesis.
5.2
This section reconsiders the 
Cultural images of the Church reconsidered
‘cultural’ images emerging in chapter four. Three 
’dimensions of these images have been discussed earlier, showing the believers
preferences on characters and images of community life, the socio-cultural situation and 
the relevance of the church, and the believers’ intentions to participate in the church. 
However, these images and characters are now presented in numbered sequence 
through the three dimensions, in order to ease the references towards the preceding as 
well as the following points throughout the discussion. This exploration bears in mind 
the motivation to discover whether these images and attitudes are in line with the 
‘biblical’ images about the church or not. We probably will realise that some cultural 
images or attitudes are referred to ‘biblical’ images and some others are not. Those 
which only slightly insinuate the relationship will have to be discussed critically in the 
light of the missing biblical references. In that way, we are not simply justifying the 
cultural images and preferences, but by and large criticising them with the purpose of 
Basically, these images, preferences and attitudes are valuable and constructive to 
intensifying their fruitfulness for further discussions about the church. 
improve the content of catechesis concerning the church in Java. Going through the 
following discussions not only can motivate us to reconsider these matters theologically, 
RE-INTERPRETING THE BELIEVERS’ IMAGES OF THE CHURCH
123
but also to improve and if necessary to revise the catechetical materials biblically and to 
reinterpret them culturally. The cultural images are now to be reviewed from the 
perspective of the bible. We will see that the ‘biblical’ images in the following 
discussions could be major or minor in relation to the believers’ preferences of church 
images. Nevertheless, we want to observe how these cultural and biblical images can 208
be associated fruitfully. The following table sketches an overview of the whole 
discussions in this chapter.
208
to deepen and enhance our apprehensions of the matter.
It is worth to quote Minear’s words that we may simply need “to indicate what light [these images] cast 
on the nature of Christian community;” in Images, 28. Needless to say, not every image in the bible refers 
to the church. Most of the images only implicitly refer to the church, or more often, they simply shed light 
on some aspects of the Christian ‘community’. However, this character can be of great help for us in 
discussing the cultural images associated with the church, since images, whether biblical or cultural, tend 
Table 5.1: Overview of church images
Believers’ responses
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 cultural magesi Biblical images Content similarities
Believers’ imagerial preferences
1 Participation in church raises 
familiality 
 “a family united”
The elect
Sons of God
Abraham’s sons
(a) being God’s new family:
’– the believers union
– committed and inclusive 
familiality
2 Communality & encounter in 
familial togetherness
 “place of fraternal 
encounter”
Ark
Bond of love
(a) Being God’s new family:
– communal trust
– higher degree of 
togetherness
3 Caring community (self-
supporting)
 “caring community”
God’s planting / building
Growing body
Building under construction
(b) Communal transformation:
– internal involvement
– external movement
4 Hospitality & accommoda-
tiveness
 “room for differences”
Diversities of ministries
New wine
(b) Communal transformation:
– coping with differences
– critical hospitality
5 Cultural values in life, not 
simply ‘products’
 “space for cultural/
applicable interpretations”
(Wild) olive tree
The body of life
(b) Communal transformation:
– critical contextualisation
– participation in the life of 
Christ
Church’s relevance
6 A church blending in the 
society (‘social’)
 “social person”
Exiles
Remnant
(c) church’s inclusivity:
’– a more ‘social and 
sympathetic church
7 A church concerned with ‘se-
cular’ matters (common life)
 “common life in 
household”
Citizens ‘in the world’
First fruits
(d) Daily spiritualities:
– hope in secular world 
– sanctification of creation 
through Christ
8 A church with unique and 
transformative roles
 “low-profile person”
Salt of the earth
Wedding feast
(c) church’s inclusivity:
– complementarity of roles in 
church and in society
Believers’ intentions to participate
9 Participation from brother-
hood and connectedness
 “intimate friendship”
Brotherhood
A letter from Christ
(a) being God’s new family:
ng – solidarity and love amo
friends
10
RE-INTERPRETING THE BELIEVERS’ IMAGES OF THE CHURCH
125
Believers’ responses
 cultural images Biblical images Content similarities
Prefer the priest rather than
the laity in church leadership
 “priesthood”
Branches of the vine
The cup of the Lord
(e) Communal partnership:
– faithful dependence among 
believers and leaders
11 Life applicability in church ser-
vices, and faith lessons for life
 “source of answers about 
life”
Life
The tree of life
(d) Daily spiritualities:
– sharing God’s life
– relevances to realities
12 Informal and cordial 
community meetings
 “informal gathering”
Friends
Hosts and guests
(d) Daily spiritualities:
– committed togetherness 
– hospitality in welcoming and 
serving
Contextual and meaningful images
13 Preferred church image as a 
big family
 “family meal”
The wedding feast
Flock
Household of God
(a) being God’s new family:
d’– sharing Go s blessings 
– being protected and 
nourished
14 Main aims: listening to God’s 
Word, loving others and 
praying together
 “sanctuary of God’s Word”
The Holy Temple
Members of Christ
(b) Communal transformation:
– the members’ spiritual 
presence 
– the members’ self-giving
15 church will survive if it is open 
to all races and nations
 “open house”
The vineyard
Building on the rock
(c) church’s inclusivity:
– readiness to dialogues
– courage to face challenges
16 church leaders should be like 
father and ‘pamong’
 “assisted community”
Followers
Disciples
(e) Communal partnership:
– the leaders’ charisms
– ’the believers loyalty towards 
each other
17 church adjustment to local 
cultures & integration of 
Christian values
 “a flexible body”
Unleavened bread
The new humanity
(b) Communal transformation:
– hope for a new solidarity
– church’s eschatological 
condition
5.2.1 The 
The feeling as 
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believers’ imagerial preferences
a ’[1] ‘family united has been one of the motivations of the
participate in church meetings. This feeling has become stronger when accompanied by 
believers to 
the need to involve their family members in church activities. The believers see the 
familial relationship as a unifying element to build a community. This image could have 
been one of the believers’ most important images to experience and assess the church 
communities. ‘Family’ may also serve as an orienting image for them in living their 
participation in the dynamic of local communities. The emphasis put on the church 
image as a ‘family united’ is the believers’ union, that is, their being connected in a new 
circle of familial relationships and in the whole company of God’s family. Here the 
differences in cultural and familial backgrounds are covered in a new identity, that is, in 
being invited to become a family of God. The believers could imagine that many have 
been invited but only some are willing to come together into this family. Needless to say, 
being cultural people in Java might have brought the awareness of a familiality, but in 
being God’s family, the believers are challenged to reconsider the meaning of being 
united in a new family albeit from various familial differences among them. There is a 
sense of being ‘lucky’ due to being chosen by God, so now they can start afresh this 
family life in the church.209 Thus, being God’s family here also means reshaping 
community life in the church in the light of one of the cultural values. There is also a 
sense of wholeness in the image, given that the believers are called to see the church as a 
unifying family in spite of all the differences. They can expect that their participation in 
the church as a family may bring harmony among them.210 Their membership in the 
church is characterised mostly by this familial union made possible by the sonship in 
God’s family. They are all children of the sociocultural families called together to live a 
harmonious familial communion with God.
The first biblical image to complement this image would be the church as ‘the elect’
(Eph. 1:4; I Thess. 1:4; II Peter 1:10). It is in Jesus Christ as God’s Elect that the whole 211
community of disciples can become the elect. Emphasised in this image is the church as 
a Messianic community living towards the fulfilment of its identity as the elect. The 
members of this community are called to bear out their intimate relationships with 
Christ and in this endeavour they embrace their new identity despite the different 
backgrounds they might have come from. This biblical image can support the believers’
image of the church as a ‘family united’ in one of its aspects, that is, as a familial 
209
82.
Cf. image [9] (page 150).
210 Cf. 4.2.3, statement Q48 (page 119).
211 Images, 81-
communion of families. Seen in this reflection, to be elected as God’s people in Christ 
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brings the consequence that the believers would have to accept each other to build this 
community and further to be an example to all the believers (cf. I Thess. 1:7). We might 
want to consider that being elected as God’s children through Christ is not so much a 
separation from the world as one of the ways God wants to save the world (Eph. 1:5-10). 
The second biblical image related to this church image is ‘sons of God’ (Matt. 23:9; John 
1:12; 11:52).212 However, this biblical image is best seen not in its generative aspect but 
in the context of God’s new covenant. Becoming God’s children means entering the 
covenantal bond in which Christians are invited to live according to the will of God as 
their only Father. It is a new birth in the Spirit. The believers belong to many families, 
but by believing in Jesus’ name and receiving him, they are given the power to be 
children of God (John 1:12). This biblical image of the church as God’s children implies 
the need to improve the believers’ commitment in being the members of God’s family. 
They are not only united in this new family, but also encouraged to deepen their 
relationships in praxis. The feeling of being united as a family should be seen, so to 
speak, in their active participation.
We may also refer this image to the third biblical image of the church as 
‘Abraham’s sons’ (Gal. 3:29; Rom. 4:16). Here, sonship means sharing Abraham’s 213
faith. But this image does not limit the scope on those of the earthly family of Abraham. 
This image goes further with an inclusion of the gentiles as also sons of Abraham 
according to God’s promise to bless all families on the earth in Abraham’s posterity. 
Being united as a family for the believers in Java means being blessed as community 
and family of Jesus Christ. They realise that when this image of the family is used to 
depict the church, it receives a new understanding of how being a family of Jesus Christ 
would be. They participate in the church activities because there they are called sons 
and daughters of the divine family. God’s family in Jesus Christ must have been a ‘big 
family’, and being united in such family means being blessed with countless brothers 
and sisters in faith. For the believers in Java, there are no greater delights than 
belonging to a family, having opportunities to meet one’s brothers and sisters, and 
feeling the atmosphere of caring about each other. A critical remark to this image from 
the biblical point of view would be that this feeling of united as a family should bring the 
believers further towards the inclusion of other people, especially those probably 
regarded as “not of this family”. This image, in this sense, cannot remain as a romantic 
image to ‘celebrate’ or enjoy familial togetherness as a church community. It should 
212
, 76.
Images, 167-171.
213 Images
have a moral and transformative call also to unite other people who might have not been 
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considered as ‘Abraham’s sons’.
[2] A ‘place of fraternal encounter’, which is still in close connection with the 
image ‘family’, is the next image surfacing in our survey. This image explains further the 
quality of familial relationship in the community. The emphasis was on the togetherness 
instead of the number of those present in the meetings, on the intensity of the meeting 
rather than its activity. The believers’ motivation to encounter others as a family in the 
church refers to the need to strengthen their fraternity. They come together to enrich 
their fellowship. The church as a community can be trusted insofar as it becomes a place 
to meet one another in a fraternal relationship. We have noticed how the believers put 
the emphasis on the trustworthiness of the community seen in this image.214 We might 
have sensed that the tone behind this emphasis implies how this image at the same time 
supposes the existing problems in the community that can be discussed only in a 
fraternal circumstance. A biblical image of the church supporting this community image 
is an ‘ark’215 (I Peter 3:18-22). Here, by referring to the days of Noah, during the 
building of the ark, God is portrayed to have waited patiently for a few to be saved 
through water. The baptism is the water through which one will be saved, and the 
church is the ark carrying the elect, that is, the believers, to survive through the flood of 
difficulties. The church as an ark provides a place for the believers to encounter each 
other and to live in trust. This trust comes from God who, through the baptism that 
makes the believers God’s family, is present in the church to assure that it will be safe. 
In other words, the church can be trusted because God is present in the fraternal 
encounters of its members. The church image as ark can also remind the believers on 
the necessity of trust in community life so as to experience their encounters in a 
fraternal environment. Their involvement in the ecclesial community cannot cover the 
fact that they are ‘family’ not in the ordinary meaning of the term. They have been 
elected and called together to build this fellowship around the God they can always 
trust. In the same way, they are also demanded to trust one another. 
The ‘bond of love’216 as another image of the church may illustrate the community 
image of fraternal encounter. Since fraternal fellowship is not construed in an exactly 
the same way as family, this less pictorial term actually can explain the communal trait 
of the Spirit is work in the community. This bond of love, extensively depicted in I John 
chapters 3 and 4, gives the fraternal image a stronger motive for the relationships. It 
explains the believers’ experience of togetherness with some qualitative characters, so 
214
.
See responses on Q9 (“The church can be trusted to help resolve problems in the family”).
215 Images, 34.
216 Images, 134; this image is part of the church image as a ‘new creation’
that the encounters will not be held for the sake of simply being together in the same 
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place. This bond of love accentuates the relationships deeply imbued with passion. The 
people in Java would compare this bond to that of the ‘Pandawa’, a band of five 
brothers in the wayang story, which shows the (spiritual) quality rather than the 
quantity of relationship. This brotherhood is often contrasted to that of the ‘Kurawa’
which consists of a hundred brothers but relies itself on physical togetherness in 
reacting towards difficulties. The passages from the letter of John above try to highlight 
the reality that the believers are now called ‘God’s children’ and ‘God’s beloved’. 
Togetherness understood in the image of fraternal encounter should remind the 
believers that they are a ‘new’ spiritual family of God, and since they do not come 
together by themselves but are united by God’s love, they would still have to learn to 
strengthen their relationships in the Spirit. Community as a place of fraternal 
encounters is not a house with all things effortlessly set up. It is a community chal-
lenging the believers to leave their traditional familial nest and move into a togetherness 
that “test[s] the spirits whether they are from God; for many false prophets have gone 
out into the world” (I John 4:1). 
’ union in their being connected from different backgrounds. Now we might see 
We have seen earlier that the church image as a ‘family united’ in [1] stresses the 
believers
that the church image as a ‘place of fraternal encounter’ in [2] can benefit from its 
related biblical images in that it cannot be regarded as a place to rest. There will be 
various encounters among the believers in this place that need to be tested and 
enhanced in the Spirit. While this image is within the same content similarity with [1], 
that is, the dynamic of (a) being God’s new family (cf. the related images [9] and [13]), 
the accent is here put on the communal trust and the higher degree of togetherness. The 
encounters in the church illustrated in this familial place would be fraternally tested in 
the Spirit. The church is not a place to stay nice. It is a place to meet spiritedly.
The next communal image is [3] a ‘caring community’—
community’s concern to take care of the weak, the humble, and those enduring 
an image showing the 
difficulties in their lives. This community of believers appears in the social activities. 
Most social activities among the believers are almost at all times oriented towards the 
society. There has been practically no differentiation between those who need help 
within the church communities and those within the society. The disadvantaged and the 
poor are everywhere. Thus, the believers are accustomed to help each other not because 
those people are members of their community, but because those, too, are their brothers 
and sisters to take care of. This vivid albeit not entirely figurative image is perceptible in 
the actual social activities carried on together by the believers. Here togetherness, in 
contrast with similar image above, shows its ‘active’ dimension in an ‘external’ love 
pointed towards those outside the community. The biblical image interpreted by and 
which in turn enhances this caring community is ‘God’s planting/building’217 (I Cor. 
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3:9). Paul describes the Corinthian church as planting or field and at the same time as 
Paul says that Apollos and he himself are ‘God’s servants’, and “you are God’s field, 
building owned by God. The other related images, however, may be equally interesting. 
God’s building.” When these images are related to other church images as a ‘growing 
body’ and a ‘building under construction’218 (cf. Eph. 2:21, 4:12,16), we will probably 
unearth the dynamic aspect of the community as mirrored in the image of a ‘caring 
community’. Some persons, like Paul and Apollos, are the fellow workers of God, since it 
is only God who alone can establish their work. The same applies to the image ‘planting’, 
because only God who gives the growth (I Cor. 3:7).
Thus imagined, the image of a ‘caring community’ might be an interpretation of 
the dynamic of these biblical images in its tendency to motivate the believers to be 
the church as a growing field and as a building under construction. This image catches 
actively engaged in social activities. The believers as a community could be the planting 
or the building, and in this case they become the place of activities involving and caring 
for the needy. They are also, to some extent, the ones to be helped and watered, in order 
to be able to grow. On the other hand, the believers are also God’s fellow workers 
sharing their gifts to others who are weak and disadvantaged. The dynamic of such 
caring community lies in the movements within the community, or to put it in a 
different way, in the moving members. The believers cannot stay idle. The community is 
changing, and moving, and growing. This growth is made possible because of the 
believers’ working together, and this time, God has made this togetherness meaningful 
and fruitful. The meaning of togetherness, in this line, has been enhanced by the image 
of a ‘caring community’. It should even go further to support the growth and 
construction process that only God can establish. One can imagine that a community 
depicted in this way might appear as a network of relationships, a web of believers that 
expands its attitude of relatedness and caring actions towards larger areas and across 
the boundaries of cultures and races. 
We could distinguish that this image implies a different content similarity with the 
previous two. Here, one m
communal transformation in the church (cf. the related images [4], [5], [14] and 
ay see that the similarity of the contents points to the aspect 
of (b) 
[17]). The church as a ‘caring community’ heightens the internal involvement as well as 
the external movement. This image is different from the other images in that it 
illustrates that the church is growing and changing. The believers’ commitment to live 
together in the Spirit is now realised in their willingness to change and their yearn to 
217
, 164.
Images, 49.
218 Images
care for the others. When the church is portrayed in this image, the believers are so to 
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speak ‘called out’ again from their communal life to learn about this transformative 
aspect of the church and its implications on their togetherness inside and outside the 
church. Being church members will have to change their community life and the lives of 
the people in their neighbourhood. The following image will suggest a different 
emphasis of this similarity.
From our previous survey, we see that ‘accommodativeness’ and ‘hospitality’
characterising the local communities in Java can give rise to an image of 
’.219 The believers’ hospitality in our earlier discussion has been related to 
[4] ‘room for 
differences
some degree to the accommodative character of the church leaders. The local leaders 
their pastoral policies towards the believers. The believers’ expectation to their leaders 
have been observed and therefore would be expected to be supple (accommodating) in 
mirrors their hope that the community they belong to should also be accommodative 
towards different opinions. If accommodativeness is expected from the leaders, 
hospitality is thus needed from the believers. It goes without saying that among the 
Javanese and the Sundanese there is a hint that people should be able to express their 
reluctance or even disagreement in friendly gestures and words. Expressing anger and 
emotion directly and publicly would be considered awfully impolite. Hospitality, 
understood in this framework, indeed becomes ambiguous. It might illustrate a 
situation that just the opposite of what it looks like. However, considered in this sense, 
hospitality can indicate the believers’ actual attitude of creating a room for differences, a 
room to reflect on the differences and to look for the accommodative options. A 
community profiled in this image may appear as a community looking for some new 
ways and new interpretations of how to live together in a changing world. To a certain 
degree, this community is in the process of looking for alternatives to live the faith 
notwithstanding the various challenges it endures. The following biblical images related 
to this image may help reflect the (b) communal transformation especially in coping 
with differences and critically employing hospitality.
A biblical image that would be helpful to improve this image is ‘the diversities of 
ministries in one body’ elaborated in I Corinthians chapters 12 to 14.220 In responding to 
the situation of the church in Corinth, Paul put emphasis on the dynamic 
dependence of the gifts, services and activities within the church. The diversities inter
shown in the believers’ participation in the church ought to be seen as the gifts of the 
same Spirit, the services of the same Lord, and the activities moved by the same God. 
Nowhere in the New Testament is the church portrayed in its diversities without losing 
195.
219 See 4.2.2.1 point (4) (page 103).
220 Images, 190-
its accommodative character as richly as in this Pauline image. The church as 
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‘diversities’ suggests that there should be greater respect and care among the members 
(12:22-25), and the primary means for achieving this unity of differences is love (13:4-
7). In this setting, the accommodativeness in the image of the church as ‘room for 
differences’ need to be complemented with the spirit of caring and loving so as to give 
the believers the Christian way of coping with differences. Experiencing diversities in 
this nuance can help the believers to find out the fruitful interdependence among 
themselves. Thus, building up the church would bring the consequence of supporting 
one another according to each gifts and services. Here we can find that accommo-
dativeness is not only required from the leaders but also from the members because 
they, though many, “are one body in Christ, and individually members one of another” 
(Rom. 12:5). 
The second biblical image that might be useful to verify as well as complement the 
image of ‘room for differences’ is the ‘new wine’221 (Mark 2:22). While it is far from clear 
establish, it might be constructive first to juxtapose this with the communal image. The 
that this image would be associated with the new community Jesus would like to 
new wine means the newness of the gospel and the life that it mediates, and thus 
reference to the old skin would appertain to the sociocultural realities of the local 
context. Let us consider that this image also betokens the discussions among the 
disciples of Jesus and John and the Pharisees about feasting and fasting. Feasting is the 
condition when the Messiah is present among them, and fasting is when he is taken 
from them. One might capture a farther consequence through the wedding feast 
illustrated in John 2:1-11. Here the wine exists by the turning of six jars of water, 
implying not only that the new interpretations would complement the old ones, but even 
that the later should be transformed into the former, so as to save those who are present 
from the worse problems. These passages, which once again are not solely addressed to 
the design of a community, can contribute fresh air to the communal image above, 
especially in their way of reminding the believers and the leaders of their readiness to 
accommodate new interpretations of the gospel and faith in community life. The biblical 
image heightens the idea of accommodativeness to the extent that the later cannot be 
just a way to react upon the emerging differences, but should lead one to change and to 
be transformed by faith. It also can help the believers to be critical in their ‘hospitality’
so as not to fall into a fake friendliness. If the community is to be drawn as a room for 
differences, needless to say, it is members and leaders must be willing to be transformed 
into ‘fresh wineskins’. Constructing a community that is open (hospitable) to differences 
, 40.221 Images
amid the various cultural values would hint at the genuine hospitality of Jesus Christ 
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himself—a hospitality chiefly oriented to those who usually are not welcome in the 
community and the society.
A similar communal image, though in a different sense, appears as [5] a ‘space 
for cultural/applicable interpretations’. This image arises from the believers’
preference to cultural values and not simply to cultural 
responses among the believers222 shows a tendency that they seem to have discerned the 
‘products’. The variety of 
characteristic of cultural interpretations through the church activities. They would 
prefer contextually and critically employing cultural images and works in the church 
activities rather than plainly importing them in the latter. This tendency gives rise to the 
image of a community as a space for cultural or applicable interpretations. We may 
recall our previous observation that here the believers do not want to contrast the 
Christian faith and the Scriptures against the efforts of inculturation in the church 
services and ceremonies. Faith is not supposed to supersede culture. Faith and its 
communal expressions should take the role of unifying the cultural elements as well as 
imagining applicable and appropriate interpretations of culture within the church 
economy. One may reminisce over the believers’ aptitude of using national language 
instead of local language in liturgy, or their less agreement of abruptly involving 
gamelan and other cultural dances and rituals in the ecclesial ceremonies. All this, in 
short, reveals the believers’ wish to create sufficient space for the interpretations of the 
Christian values in life.
The first biblical image which behoves us to twig this communal image would be 
the ‘olive tree’223 as found in Rom. 11:13-24. It is critical to consider this biblical image 
as a whole, as Paul himself suggests. The importance of this image lies exactly in the 
instead, must stand in awe, because the reason that they are not broken off is that they 
wholeness of the olive tree. The branches should not become proud of themselves, but 
share the rich root of the olive tree. It is the root that supports the branches, and not the 
other way around. It is even more interesting that Paul is also talking about the 
differences between a wild olive tree and a cultivated one, between the branches cut off 
from the wild tree and grafted to the cultivated one, and the natural branches broken off 
of their own olive tree. While this series of images is used to describe God’s saving plan 
for both Gentiles and Jews through the church, it can help us assess our communal 
image above, in particular concerning the branches that share the riches of the root. A 
community as a space for cultural and applicable interpretations of faith would have to 
222
47.
See previous chapter, especially responses to the less preferable cultural ‘products’ in questions Q4, 
Q5, Q6, and Q12.
223 Images, 45-
crack down on the efforts to share in the death and life of Jesus Christ as the root of the 
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tree. The Spirit of Jesus Christ is at work in the community when the faithful are 
interpreting and imagining critically whether the elements of culture as the branches of 
a cultivated olive tree would fit into the church as a nature-grown, wild olive tree. The 
church in this image is the believers themselves. Perhaps it sometimes appears as a 
cultivated olive tree grafted with so many cultural branches, but that is not what it is
supposed to be. It should, then, attempt to focus on its fundamental call to be a wild 
olive tree grown by nature. Even if this community is still grafted with local and 
perceptible cultural elements, it will find the ways and space to adjust them so as to
share in the riches of the root, that is, the life and love of Jesus Christ. The communal 
image of a ‘space for cultural/applicable interpretations’ may contribute to the venture 
of the local churches towards inculturation.
A biblical image of the church as ‘the body of life’ (Rom. chapters 5 to 8)224 as 
contrasted to the body of death can lead the image ‘space for applicable interpretations’
towards the believers’ participation in the life of Christ. Participating in his life means 
participating in the Spir
of life’, the believers are invited to review the efforts to contextualise the Christian 
it of life through his body. When the church is seen as ‘the body 
values. The governing law is now the law of the Spirit which supports life in the various 
activities of the believers, so that the way towards the gift of eternal life in Christ Jesus 
will be made possible (6:23). This biblical image supports the communal image in the 
way that it directs the applicable interpretations of Christian faith towards this eternal 
life in Christ. The believers are not supposed to accept whatever interpretations in the 
church, except those which uphold the reality of the church as a body or a place of life. 
They can experience communal transformation insofar as there is thoughtful
discussions oriented towards the participation in the life of Christ Jesus. In this sense, 
the church image as a ‘space for applicable interpretations’ need not remain as simply 
cultural image but receives its Christian, ecclesial and transformative aspects in the 
spiritual participation. By realising this, we also confirm the potential towards (b) 
communal transformation in these images, particularly through the critical 
contextualisation considered in the ecclesial meetings of the believers.
s r s5.2.2 The Church’ elevance in the ociety
The preceding images more or less illustrate the believers’ imagerial preferences about 
178.
the community. The following images, on the other hand, mirror the roles and the 
224 Images, 174-
functioning of the church in the society in Java, though at t
related similarities with regard to their contents. Observing the roles and characteristics 
of the church in the society illustrated by the results of our survey yields the following 
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he same time may reflect 
images. From the first characteristic under this dimension, the church is described as 
[6] a ‘social person’.225 We may want to call to mind that in Java the term ‘social’
when attributed to a person would refer to someone who can easily converse with 
everyone and is also generous. When imagining the church in this image, the believers 
in fact speak of the church leaders who represent their existence as a religious 
community.226
thought of when the community’s presence in the society is evaluated by the believers. 
It is the leaders or at least the church activists who might have been 
The consequence is that greater attention would also be put on the leaders’ social 
behaviours and capability to get along with the society. Even though they are originated 
from the same culture and society, when seen in this social image and because they are 
now representatives of the church, they seem, however, to be distanced socially from 
their origin. They are, to some extent, like guests in their own home whose aptitude 
would be assessed by the neighbours who, in our case, are virtually the society itself or 
communities of other religions. Though such image seems to have spread around among 
the people in Java, the fact that it keeps the gap between the church and the society 
cannot be denied. This might be one of the images that could bring about the so-called 
social alienation, despite the truth that it also yields some challenges towards serious 
dialogues with the society and summons the local church (leaders) to become more 
inclusive and communicative in the praxis of faith.
When imagining the church as a ‘social person’ in relation with the society and 
culture, we may need to allude to the biblical image of the church as ‘exiles’227 (I Peter 
1:1; 2:11; Heb. 11:13). The letter to the Hebrews even illustrates the Christian community 
as like Abraham, “
(Heb. 11:9). Paul S. Minear pictures the church skilfully as a community composed of 
in the land he had been promised, as in a foreign land, living in tents” 
‘tent dwellers’.228 The Christians here are seen as
certain degree, they have been distanced from their own origins which, in relation to the 
sojourners and strangers, since, to a 
social image above, are their own society and culture. The first letter of Peter gives a 
specific nuance to this biblical image by describing that even though Christians are like 
strangers, they are in fact made strangers to their earthly life and human desires (4:2). 
They are strangers in the spiritual sense that they are alienated from the worldly desires 
.
225 See 4.2.2.2, (1) (page 106).
226 Cf. the related questions (Q18, Q21, and Q22) pointing to the church represented by its leaders.
227 Images, 61.
228 Images, 62
and called to live the rest of their lives by the will of God. Therefore, this image of the 
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church as consisting of the believers as ‘exiles’ should on the other hand encourage them 
to live this Christian life as a blessing in their own society. Being alienated from the sins 
of the world is so much a liberating experience for Christians, no matter what the social 
consequences and difficulties this would cause. Hence, conversing this image with the 
image of ecclesial community as a ‘social person’ in Java can spawn a great enrichment 
to the believers’ relationship with the society. The church as a community of ‘social’
persons need not be downhearted in the face of the reality that its presence in the 
society might have caused social estrangement of its own members. Being ‘tent dwellers’
should not make Christians desperate. It might be a much better way to call them out to 
take bold journey towards a ‘homeland’ of even a wider ‘social’ and yet more authentic 
church community. In a manner of speaking, the voyage towards such community might 
be a thrilling adventure for the faithful in Java if they truly want to be inclusive and 
‘blending’ towards other people.229 The image ‘exiles’ challenges them to be ‘social’ and 
open to a larger community rather than their own original society.
Another constructive image from Paul relevant to this image is the church as a 
‘remnant’, “chosen by grace” (Rom. 11:5-7).230 This image may contribute positive sense 
to the church image as a ‘ ’ considering that albeit considered as a remnant, social person
the church members are seen as those who have endured difficulties. They have been 
chosen based on God’s grace, which is contrasted to human works (v. 6), and therefore 
this suggests that they ought to live together with other people in the society to bring 
them also towards God’s redemptive actions. A social person considered as a survivor 
amid the difficulties would have greater care and solidarity towards his or her 
neighbours. The church imagined as a social person characterised with this kind of 
solidarity may also make difference in the ways and the matters it should blend in the 
society. It is a sort of encouraging inclusivity, not from the standpoint of a winner, but 
from the second or the third place in the common life. This attitude of church members 
and leaders can be regarded as more sympathetic to the society and thus may advance 
respect in the practices of dialogue. We want to indicate the third similarity derived 
from the contents of the above communal and biblical images as (c) the church’s 
inclusivity, since these images not only are important for the church’s relationships with 
the society but also for the accomplishment of its mission to bring God’s redemption to 
the world and the nations. Two other images within this similarity are [8] and [15] with 
their different emphases.
229
81.
Cf. the ‘synthetic’ and particularly the ‘inclusive’ functions of the believers’ imagination; see section 
1.2.1.2 point 2 (page 23).
230 Images, 80-
A church community strictly related to various sociocultural realities as in Java 
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will be concerned about ‘secular’ matters of the believers. This situation, explored in the 
previous chapter, gives rise to the image of the church as [7] a ‘common life in 
household’. The believers
’ matters of its members, namely, their education, health, and wealth, were quite 
’ responses concerning the church’s responsibility on the 
‘secular
considerable.231 Though these matters are commonly the task of the society, there is an 
emphasis here on the complementarity of the church in relation with the society. Both 
communities care for their members, hence, there must be different aspect of the 
church’s responsibility to that of the society’s. The responses give us a clue that there are 
some secular matters experienced by the believers that would best be grappled with the 
help of the church. Greater preference to solve personal problems with the help of 
church leaders rather than cultural elders may partly explain this situation. A clearer 
response towards the role of the church to help resolve social problems was yet 
indicated in the results. Thus, this image tries to capture the spirit of caring about 
ordinary things in the most everyday experiences of the church in the society. The image 
of the church as a ‘common life’ of Christians in a larger household of society underlines 
the importance of living together as a community within a larger community and 
therefore emphasises the church’s co-responsibility in matters related with the believers’
social condition. The advantage of such image is that the church as a spiritual 
community can realise its rootedness in the reality of the world. It is the ‘secular’
responsibility in the dynamic of a common life that indicates the different aspect of the 
church from merely a spiritual ‘household’.
The first biblical image that would be constructive to this image is the church 
captured as ‘citizens’.232 Reading Eph. 2:19 that mentions this image would also draw 
our attention to the other image parallel to this, that is, ‘members of the household of 
God’. However, if the church image is closely related to the social reality as discussed 
above, our preference falls upon the image of ‘citizens’. This image is also related to 
other image of the church as a ‘the holy city’233, except that here, ‘citizens’ gives specific 
context to us that Christians once were without Christ, “having no hope and without 
God in the world” (2:12). Reference to this condition contributes to the idea that the 
worldly realities of the believers are not to be forgotten. These realities, rather, are 
’ hearts. Thus, by reconsidered with the help of Christ and given hope in the believers
bringing up the image ‘citizens’ to assess the believers’ image ‘common life in a 
household’, we want to highlight the presence of hope and care in the secular world. 
231
nd further.
See 4.2.2.2, (2) (page 107).
232 Images, 60-61.
233 Images, 91 a
Jesus Christ is what makes this common life different from before. He brings the 
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believers “who once were far off” now near by his blood (2:13). In this sense, the biblical 
image can bring about two meanings, namely, that the believers as ‘citizens’ of the 
worldly city are not cut off from their sociocultural realities and that they become now 
the ‘citizens’ of a new community given hope and care thanks to Christ’s presence in 
their midst. The church imagined in this pictures is not supposed to care only about the 
spiritual wealth of its members, but also their ‘secular’ concerns. The faithful in Java 
trust their lives to the church not only regarding their spiritual problems, but likewise 
regarding their everyday ‘life’ problems. One may imagine that when coming together to 
pray in the church, the faithful for the most part want to present their ‘real lives’ to God 
as their gifts and prayers with sighs too deep for words (Rom. 8:26). The believers’
common life in the household of God appears in their sighs. The church in this image 
takes seriously these sighs as a ‘social character’ of its nature. It answers them, and not
simply prays for them. The church as a ‘common life’ in the society is not much different 
from the society, as it were. Its presence in the world shows that God is truly close, even 
to the believers’ most secular realities.
In line with this image we may confer to another biblical image of the church as 
‘first fruits’234 (Jam. 1:18; II Thess. 2:13; Rom. 8:23; cf. Matt. 21:43; Rev. 14:4). 
However, before employing this image to the church we have to see first that it is Christ 
who is “the first fruits of thos
community becomes the first fruits of all God’s creatures (Jam. 1:18) because it is Christ 
e who have died” (I Cor. 15:20-23). The Christian 
who is the beginning of God’s creation (Rev. 3:14) and it is the Spirit who sanctifies the 
believers as the first fruits for salvation (II Thess. 2:13). The church is linked to Christ as 
the beginning of God’s creation and to the whole creation that belongs to him. In this 
sense, the church as first fruits presented through Christ becomes a sign of indebtedness 
to God and at the same time a gesture to sanctify the whole creation thanks to the 
goodness of Christ as the first-born of all creation.235 This image can be greatly 
advantageous to the image of the church as ‘common life in household’ because it 
suggests that the whole creation is fundamentally good and it is the task of the church to 
return what is good in this world to God. This biblical image is also insightful to the 
believers as it can motivate them to be responsible to the matters that normally 
considered as ‘secular’ in their common life. These matters are seen differently owing to 
the presence of God who is active in the social life of the believers. There is a sharp tone 
of the church’s mission to the world in its image as ‘first fruits’. When the church is
imagined as the believers’ common life in God’s household which is the world or the 
.
234 Images, 112-113.
235 See ibid
society itself, one can realise that this image, together with the related biblical images, 
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may have mirrored the reality of everydayness in the church. For this reason we would 
like to indicate the fourth content similarity covering this set of images, namely, (d) the 
daily spiritualities. We have mentioned above that the emphases regarding the contents 
of this similarity would be on the hope in the real (‘secular’) world and the sanctification 
of creation through Jesus Christ. Other images under this grouping are [11] and [12].
Related to previous image, regarding the roles and the functioning of the church in 
the society, is the image of [8] a ‘low-profile person’. This image stems from the 
observation that the church’s roles in in the society in Java are unique and thus 
complementing the roles of the society.236 The difference with the previous is that this 
image places emphasis on the uniqueness of the church, despite its being ‘social’ and 
‘common’ for the society. For the believers, its distinctiveness most probably lies in its 
eligibility to blend into the society while at the same time capable to transform the 
society through its members. 
chapter. That is why the church portrayed as a ‘low-profile person’ means that it is not 
We have brought forth this character in the preceding 
passive at all. It also need not lose its identity by blending into the society, since its 
identity is not shaped by its faith expressions only, but in this context, primarily by the 
unique roles it employs in relation with the society. The believers through our survey 
showed their views that while the church is not the same as other organisations and not 
supposed to be active in politics, it should not simply replace some Sundanese/Javanese 
rituals with church ceremonies.237 Complementing the society’s roles means 
contributing things that probably have not been provided well by the society. It is an act 
of responding and not merely reacting or let alone imposing its own ideas to the need of 
the people. This explains the image of the church as a ‘low-profile person’. The believers 
live within and the cultural values they live by. They become low-profile for the sake of 
can find in this image their contextual interpretations of transforming the society they 
the mission to save the ‘world’ by employing the Christian values they already believed. 
They are doing all this not as a spectacular ‘saviour’, but through the most ordinary ways 
possible. The society in Java will not respect persons who are arrogant and haughty. On 
the contrary, those who are modest and plain in their lives would be honoured and yet 
in most cases be obeyed by many. If the church wants to bring significant changes in 
Java, it would first have to be respectful and ‘plain’ in order to be able to work together 
with the society. It is precisely in this sense, too, that the Christians and church leaders 
should express and flesh out their faith in a more inclusive way.
236
See again Q20, Q23, and Q25.
See 4.2.2.2, (3) (page 109).
237
The biblical image ‘salt of the earth’238 is very much positive to this image of a 
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‘low-profile person’. “You are the salt of the earth,” says Jesus in Matt. 5:13. It is 
important to note that there is an insinuation that Jesus is speaking to his disciples not 
associated with the salt of the earth, and not simply salt. It means that they will be 
as separate individuals but as a band of followers. The disciples are addressed and 
everywhere and most probably be present unnoticed like the ordinariness of salt in the 
earth. Despite this fact, they will have to make difference to the world insofar as they are 
cautious not to lose their ‘taste’. The ‘saltiness’ or the meaningfulness of the world or the 
society will only be maintained if they remain faithful in their unnoticed presence. This 
image virtually elucidates the image of the church as a ‘low-profile person’. Christians 
may appear humble and unobtrusive especially when the society and the culture 
accommodate this attitude positively, but this is not a permanent disposition. The 
church as a community of low-profile persons would be prophetic only if its members 
are ready to sacrifice everything for being Jesus’ true disciples (cf. Luk. 14:33-34). This 
sacrifice may concern the church’s status in the society or the believers’ social 
acknowledgment. In short, the sacrifice pertains to all the worldly tributes. Carrying on 
Jesus’ mission to build God’s Kingdom would cause the losses in worldly kingdom. This 
reality need not discourage the believers to do their best as members of the church and 
at the same time as members of the society. 
With the help of church image ‘wedding feast’239 (cf. Matt. 22:1-10; Luk. 12:36; 
14:8), the believers living their faith in the church portrayed as a low-profile person 
should have enough reasons to be aware of their 
2:19), but also brings the consequence that those who are invited should have prepared 
roles in the banquet. The presence of 
Jesus as the bridegroom indicates the felicity of those invited to the wedding feast (Mark 
themselves for the feast. In this sense, this biblical image emphasises the unique 
obligation to prepare and to recognise the coming of Christ and to receive him 
according to everyone’s role in order to enjoy the unique opportunity together. For 
Christians, this image encourages them to participate in the church’s unique roles in the 
society, bearing in mind that this after all is an invitation to share the gifts God has 
offered through Jesus Christ. The believers are invited to the church as a wedding feast 
and this is because God considers them worthy for this invitation. This biblical image 
may contribute the sense of respect and the awareness of one’s roles to the church image 
as a ‘low-profile person’. Since the contents of these biblical as well as local images in 
many ways illustrate the church’s ability to work together with and blend into the 
society, they could have referred to the similarity mentioned above as (c) church’s 
57.
238 Images, 29-31.
239 Images, 56-
inclusivity. This set of images accentuates the complementarity of the believers’ roles 
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whether in the church community itself or in relation with the society.
believers’ i p5.2.3 The ntentions to articipate
Different from images arising from the believers’ cultural preferences and the church
relevance in society, images 
church might have more to do with particular elements of church communities. They 
may appear as things that the believers have so far experienced as church communities 
’s 
associated with the believers
and that would be maintained to continue their existence in Java. The following images 
’ intentions to participate in the 
in some measure have become their motivations to abide in the church as Christians. In 
this sense, their motivations are not so much ‘cultural’ and ‘social’ as typically and 
communally Christian in Java. Since these images can be considered as the motivating 
factors for the believers as Christians, their character might be described as ‘spiritual’. 
Hence the consequence is that these images would bring up the believers’ personal 
experiences as members of the church community. The faithful would likely take these 
images for granted, not to make sense their own cultural preferences or prove the social 
contextualisations whatsoever, but due to their thirst for living their faith as a Christian 
community. Through the following discussions, we might want to consider the believers’
simplicity in knowing and tasting their experiences of being Christian.
From their participation driven by brotherhood and connectedness, we may 
presume that the believers in Java imagine the church (community) as [9] an 
‘
immerses oneself into their meetings, especially in the smaller communities. Based on 
intimate friendship’.240 This intimacy can be seen and perceived evidently when one 
the responses in the survey it appears that they feel in solidarity with their suffering 
brothers and sisters by being involved in the church activities. Still, this solidarity seems 
to appear more as a deep compassion, since they would easily feel that something is 
missing if they have not attended church meetings in lingkungan and in the parish for 
some time. The believers cannot stay in their homes alone. They need to go out to meet 
their Christian sisters and brothers. They need to care for them concretely by visiting the 
sick regularly or celebrating together as many familial events as possible with ecclesial 
ceremonies or prayers. In this atmosphere, the intimacy seems to have been enkindled 
by their endless gratefulness of being baptised and thus united as friends of the same 
faith and members of the same family. The feeling of being ‘lucky’ (Jav. and Snd. 
‘untung’) has always been without difficulty sought by the believers in all circumstances 
.240 See 4.2.2.3, (1) (page 110)
and has become an adage to picture their warm acts of solidarity. When the church is 
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illustrated as an ‘intimate friendship’, many things would appear friendly to its 
members. The church becomes not so much institutional as cosy and relaxed 
community. It is supposed that the members as well as the leaders are friends to one 
another and their togetherness is characterised with affectionate language and 
relationships. The believers seem to have no difficulty of employing this spirit in their 
day-to-day experiences as Christians. Due summons towards this enthusiasm, on the 
other hand, might need to be addressed to the leaders.
A pervasive biblical image apropos this image would be the church as a 
‘brotherhood’241 (I Peter 2:17; 5:9; Mark 3:35; 10:29-30; Matt. 25:40). We can absorb 
the sense of solidarity from the related passages, but also the fraternal sharing of God’s 
love in Christ Jesus. In the new family of Jesus Christ, the emphasis falls upon the 
members’ care to the least of those who are members of his family (Matt. 25:40). It is 
this care, because of their new familial membership, that makes compassion their daily 
interpretation of God’s intimacy. However, the biblical image also adds to the quality of 
familial relationships by extending it towards the whole community as a ‘brotherhood’ (I 
Peter 2:17). These relationships would be different from the ordinary ones existing 
among the family members, since they could be achieved, on the contrary, by letting go 
one’s own “house or brothers or sisters or mother or father or children or fields” for the 
sake of Jesus Christ and the good news (Mark 10:29-30). The bond of love among the 
Christians is now broadened but yet heightened. The biblical image ‘brotherhood’ here 
not only touches on familial love, but also on the love among the true friends of Jesus 
Christ. We can imagine that a church portrayed in such image would be composed of 
intimate friends rather than sisters and brothers in the ordinary sense. This image is 
helpful for the interpretation of the church as an ‘intimate friendship’ in that it sheds 
light on the vertical dimension of the latter. Lasting friendships require the necessary 
foundation that is the loving Spirit of God who enables those involved in the 
relationships call one another friend. If there are solidarity and intimacy among the 
friends of this community, these would be a participation in the suffering and life, the 
death and resurrection of Jesus Christ. 
We can also mention another biblical image which, albeit appears only once in the 
New Testament, may throw some light on the different aspect of church’s community 
life. It is the church seen in the faithful as 
image brings the tones that the believers are a letter from Christ, prepared by the 
‘a letter from Christ’242 (II Cor. 3:2-3). This 
apostles, written with the Spirit of the living God on the tablets of human hearts, and to 
32.
241 Images, 171-172.
242 Images, 31-
be known and read by all. What might be productive in this image with regard to the 
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church as an ‘intimate friendship’ is its way of emphasising the message from Christ in 
the hearts of the believers and the apostles. This image may corroborate the spirit of 
genuine openness among the believers, which might not be applied easily in the 
ordinary context of familial relationships. The gospel message must now be 
communicated and if necessary be reminded to each other in the spirit of a friendship, 
because friends talk and listen with their hearts and not only because of certain familial 
responsibilities and positions. The church as an intimate friendship should be 
characterised by the dialogues from heart to heart among its members about the 
message from Christ. We may see that the above set of images can be included according 
to the contents in the similarity of (a) being God’s new family. The difference from the 
other set of images is on its particular way of experiencing solidarity and love among 
friends.
Based on the image of a church leader observed in previous chapter, the roles of 
the priest for the believers in Java seem to be irreplaceable to an extent that the church 
might be seen as 
appears more charismatic and spiritual rather than institutional, given that at the same 
[10] a ‘priesthood’. Nevertheless, its significance in the local church 
time the believers have in fact realised the roles of the laity in church meetings and 
activities.243 The leadership of the laity in the church is not denied, but yet not 
responded enthusiastically by the believers. There is a growing acquaintance recently 
that the competence of lay leaders has been acknowledged also in the domains in the 
church that formerly were trusted only to the priests. However, there seems to be a kind 
of ‘faithful dependence’ to the priests in community meetings. It has been a custom in 
Java that whenever a meeting is attended by a priest, he would be given an opportunity 
to address the audience or the matter discussed, often at the end of the meeting, even 
though there is not much relevance of the matter with the priest’s competence. Thus, 
competence might not be the motive. It could be that the believers’ intention was quite 
related to their participation in the church leadership represented by the ordained 
leaders. This participation is noticeably more spiritual rather than institutional or 
related to the church activities. We may identify this model of living the community life 
as priestly centralised, although not in its negative understanding. Being centralised on 
the priest in this way for the believers need not cancel their participation in the dynamic 
of being communal church. The spiritual character of this ‘faithful dependence’ is 
motivated by the wish to focus their communal encounters on the gospel message 
conveyed by the priest. In this sense, the centrality of the priest is not in many respects 
.243 See 4.2.2.3, (2) (page 111)
hierarchical but communal. The believers are in the know that their participation in the 
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leadership of the priest present in their midst can accentuate their faithfulness and 
dependence to the gospel message.
We can link this image to the biblical image of the church as ‘branches of the 
vine’244 hinted in the gospel of John, chapter 15. It is Jesus Christ as the stock of the vine 
that supports his followers as the branches. The branches are totally dependent on the 
stock. “I am the vine, you are the branches. Those who abide in me and I in them bear 
much fruit, because apart from me you can do nothing” (v. 5). The expression is quite 
condensed in this passage that, in Paul S. Minear’s words, “Christological reality is 
absolutely basic to the ecclesiological reality.”245 It must have been clear that in order to 
continue to exist, the branches should bear fruit. It is through the abode in Jesus Christ, 
that is, in his word, that his followers can bear fruit. In thus sense, the most important 
message of this image lies in the act of ‘remaining with Christ’, which is the basic 
attitude required from the members of the Johannine community. The church pictured 
as ‘branches of the vine’ underlines the fact of the members’ dependency on Jesus Christ 
and his word. Their fruit may become manifest in various domains of the church, but 
this bearing of fruit will possible insofar as they stay close to and in line with the gospel. 
And yes, the church is centralistic towards the gospel. When this interpretation is 
juxtaposed with the image of the church as ‘priesthood’ above, the biblical image can 
orient the latter’s accent to the gospel rather than to the person of the priest. It is also 
the responsibility of the priest to put the communal weight on the gospel message. 
If we want to consider that the image ‘priesthood’ might have been the believers’
spiritual motive to participate in the church, we also can refer to another biblical image 
of the church as ‘the cup of the Lord’.246 What is emphasised in this image is not that the 
church is the cup, but that the cup signifies partnership in the blood of Christ. “The cup 
of blessing that we bless, is it not a sharing in the blood of Christ?” (I Cor. 10:16). The 
church imaged this way manifests itself in the partnership of the believers and the 
priest in the blood of Christ, that is, in the priesthood of Christ. Here, the fruit of this 
participation is life, since only those who drink the blood of the Lord shall have life 
among themselves (cf. John 6:53). In short, participation in the priesthood of the priest 
should become partnership in the priesthood of the Lord. A different content similarity 
can be found in this set of biblical and communal images, that is, concerning the (e) 
communal partnership in the church. Though only two sets of images are included in 
this similarity ([10] and [16]), the content might need to be distinguished 
39.
244 Images, 42-43.
245 Ibid.
246 Images, 38-
independently, given that it has surfaced in our survey. The accent of communal 
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partnership put in this image would be the faithful dependence among the believers and 
the leaders.
Among the believers in Java, there has been a recurring theme about the life-
applicability or reality-relatedness of church services and activities. This theme gives 
rise to an image of the church as 
somewhat nonpictorial image about the church might have become one of the motives 
[11] the ‘source of answers about life’. This 
of the believers to participate in the church. In contrast with the cultural motivations, 
our exploration247 showed that the believers’ participation in the church seemed to be 
motivated by the need to find answers to their questions about life. As an example, the 
believers tend to look for practical implications and life applications in the homily 
conveyed to them.248
spiritual but also secular matters.249 The church described in this image can be seen 
They want to be given some answers by the church not only in 
above all in its meetings and services. The believers come together in these activities not 
church to their problems in life. It is in this gist that this image becomes less related 
only to express their faith culturally, but particularly to find some answers from the 
with cultural matters and more pertaining to the real life of the faithful. Despite that, 
this life oriented intention is not utterly detached from the Christian faith because of its 
ecclesial context. The believers wittingly attempt to find answers in the church as its 
members. In many cases, their questions would have a spiritual character, though 
basically are addressed towards the realities of life encountered. They participate in 
church meetings and services so as to share in the life that Jesus offers through his 
church. One can imagine that such intention can easily convoke the faithful to the 
meetings where the Word of God is read and interpreted to them. The church meetings 
and the dialogues of faith in this sense become the source of answers about life in the 
light of the Word. For the believers in Java, togetherness like this encourages them 
spiritually to get through the difficulties every day. Therefore, the presence of homilies 
and reflections based on the Scriptures in such community meetings would be 
imperative, since it is through these biblical interpretations that the believers, then, may 
go home in peace carrying with them this spiritual assurance. In a manner of speaking, 
the believers need the church for the sake of the life-applicability of the gospel message.
We may sense that the biblical images germane to this image would be the church 
as ‘life’250 and ‘the tree of life’.251 The basic idea in these images is the sharing in the life 
, 131.
247 See 4.2.2.3, (3) (page 112).
248 See Q41.
249 See Q16.
250 Images, 130.
251 Images
of Jesus Christ as the source of life. It is mostly in the gospel of John that we can find 
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the expression of ‘life’
5:26; 10:10; 20:31). We can also find elsewhere how ‘life’ is associated with ‘gracious
as a communal dimension of the life God shares with us (John 
gift’ ’s own (Eph. 4:18). But it is in Rev. 22:2 that (I Peter 3:7), Christ (Col. 3:3), and God
the image ‘the tree of life’ may imagerially show what is far and wide in the church 
offered by God to its members. In these images, the church signifies the propinquity and 
the all-encompassing presence of God’s life to the believers. From the perspective of the 
church members, this dynamic manifests in the acts of communal sharing of the 
blessings of the Spirit. The members of the church enjoy its “twelve kinds of fruit”, 
which bring eternal life in their worldly existence, and yet are healed by “the leaves of 
the tree” (Rev. 22:2). When this insight is related to the image of the church as ‘the 
source of answers about life’, we may bring to light the life-applicability of the gospel 
message the church can convey to the members. 
God’s intention of being present in the church is to share the life that gives the 
believers blessings and healings. God would certainly do anything so that the believers 
are assured of having come together to the right place. They cannot be left alone and 
homeward without receiving the life (answers) they have sought in the church. It is then 
the challenge for the church to convey in every possible way the Word of God so that it 
would be living and insightful for the believers. Imagining the God who shares life 
through the Word in the church will bring the consequence that the gospel should be 
brought to life and should also shed light on the lives of the believers. It is only through 
such endeavour that the believers’ participation in the church will remain long-lasting, 
which means that the church itself will become the path towards the eternal life. 
Referring to the responses of the believers that have induced this church image, we 
might discern that the church as God’s life shared in blessings and healings should bring 
the cultural values back to the real life of the believers. This image may correct our 
approach to the believers’ ways of figuring the church from their perspective. We can see 
that the above images are similarly speaking about the content similarity of (d) daily 
spiritualities (cf. [7] and [12]), except that here the tone tends towards the sharing of 
God’s life through the relevance of church services to the believers’ realities.
Founded on the characters of the meetings surfacing in the survey,252 the next 
image illustrating the believers’ intention to participate in the church would be [12] an 
‘informal gathering’. A church community imagined as an informal gathering 
emphasises the informality of its meetings and the spontaneous atmosphere colouring 
the relationships. We have seen that among the believers in Java 
.
it is not whether the 
252 See 4.2.2.3, (4) (page 114)
meetings are attended by many people or not that matters, b
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ut whether these meetings 
can be open to people of different categories. That is why their response has been quite 
positive on the need of more ecclesial categorical communities in the church. They also 
did not intend to oppose their participation in the lingkungan meetings with their 
involvement in different church movements or activities. It is the informality of the 
meetings and the relationships that seems to mean something to them. Being present in 
the church meetings would be pleasing and encouraging if they are not too much 
obliged. Equally, when the presence in a church meeting is imposed upon them, the 
continuity of such meeting and their enthusiasm to be present will decline considerably. 
In reality, this informality can genuinely mirror the believers’ deeper relatedness to each 
other like the commitment of a circle of friends. Needless to say, they have felt the 
connectedness as a family in the church, but this relationship is to be elevated more 
sensibly into a committed togetherness. We may have distinguished that a fellowship of 
friends, while remains spontaneous, will bring about sincere ‘obedience’ without 
sacrificing the informality. When this character is lived by the believers in the spirit of 
openness to other people of different backgrounds, the image of the church as an 
‘informal gathering’ might become one of the many ways of evangelisation. It means 
that the believers’ way of getting together like this can bring in a different atmosphere in 
their neighbourhood, namely, a Christian atmosphere of informal yet inclusive 
gathering.
A vivid biblical image that can corroborate this image would be the church as 
‘friends’.253 We can find this image exposed incomparably in the gospel of John (15:12-
20). But we have to note that the term ‘friends’ in this passage is first of all linked to 
obedience. “You are my friends if you do what I command you” (v. 14). It is this obe-
dience that makes the disciples friends of Jesus. We can sense that there is a nuance of 
in being a community of friends. It is not simply a relation of friendship. responsibility
It is a commitment to be present and to live for these friends. This commitment has 
been shown by the master who now has become the disciples’ best friend, that is, the 
one who has such a great love that he is willing to lay his life for his friends (v. 13). This 
community of friends, therefore, is a community of committed disciples who have come 
together not because of an imposed obligation, but because of a voluntary love and an 
intended sacrifice. The church pictured in this image may unearth the deeper truths of 
faith among the believers as it will lead them to know everything that God has told 
through Jesus Christ. This is what makes them not being called ‘slaves’, because ‘slaves’
would not know what Jesus is doing for them. The love that these friends gives to each 
159.253 Images, 158-
other is a love characterised with obedience and responsibility, though not deprived of 
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its intimacy and informality. This biblical image of ‘friends’ enriches the images of the 
church as an ‘informal gathering’ and a ‘united family’. We could intuit that the reality of 
being friends in a church community initiates an atmosphere of trust and freedom in its 
meetings, meaning that, as it were, everyone may come and go freely according to one’s 
conditions. There should be no sort of alienation among them on whatever reason, 
since, once again, they are not ‘slaves’. They, too, are not friends on their own, because it 
is the Lord who has chosen them (John 15:16) and who first calls them “my friends” 
(Luke 12:4). The church imagined as ‘friends’ may help invigorate the church meetings 
so that the latter will not become too institutional and therefore less appealing to the 
believers.254 In any case this image should remind those concerned about the believers’
participation in the church, since a genuine participation cannot be imposed with any 
programme however communal it might be, but at best arises from the loyalty among 
these friends of Jesus.
Perhaps a similar biblical image of the church that can also support this image is 
‘ ’255 as pictured in Matt. 25:31-46. The church portrayed in this biblical hosts and guests
image appears as a community that welcomes and serves everyone, whether he or she is 
poor, naked, hungry, or a prisoner. This community is strongly characterised by 
hospitality as Jesus himself teaches, 
welcomes me welcomes the one who sent me” (Matt. 10:40). Welcoming and 
“Whoever welcomes you welcomes me, and 
whoever 
serving are the main gestures of the church members in their daily lives, and in this 
spirit of hospitality we can imagine that the image of ‘informal gathering’ can easily be 
found among them. The main reason for such hospitality is that God has welcomed 
them (Rom. 14:3) and therefore they have to welcome and be responsive to each other. 
This image might translate what it means to be obedient to God in the daily 
togetherness of the members. Attentions and care are given especially to those who are 
poor, naked, hungry and imprisoned as an act of welcoming but not in its institutional
sense. These gestures remain informal for the believers because these are an expression 
of gratefulness to God who has always been thoughtful to them. It will not be difficult to 
find such hospitality among the believers in Java especially when we pay a visit to their 
houses. While much of this hospitality might arise from their culture, its employment in 
the church communal activities can become a genuine expression of gratefulness to God. 
At this point, we would like to list this set of biblical and communal images under the 
content similarity of (d) daily spiritualities due to its informality and everydayness. 
254
65.
The believers’ criticism of the tendency towards formalistic relationship can be seen in their responses 
to Q29 and Q36.
255 Images, 64-
5.3 Contextual and meaningful images reconsidered
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The following images flow from the second part of our survey results, consisting of five 
observations regarding the image of the church, the aim of coming to the church, the 
vitality that will support church’s existence, the image of church’s leader, and the 
church’s relation with the culture. We will consider the choices in each of the 
observations com
as to reveal the meaningful vigour of the images in the Javanese context. We will need to 
elaborate the dominant images inventively using the complementing images of the same 
plementarily and not only that which receives greatest percentage, so 
group if we want to find out how these can be considered as interpretations of the 
biblical images of the church. The following images must have been unique to the 
believers, considering that the questions have been formulated in plain so as to lead 
them to respond towards perceptible images and actions. Given that the five questions 
of this part mentioned the term ‘church’ explicitly, we might be sure that each image or 
action in the options must have contributed particular nuances to the church image in 
the eyes of the believers. 
The first observation concerning the church image can be illustrated in the image 
of the church as [13] a ‘family meal’.256 The dominant image in this series is ‘big 
family’ and the complementing images are ‘sheepfold’, ‘meeting place’, ‘banquet’, ‘rice 
barn’ and ‘sailboat’. One image that was not chosen was ‘school building’ and we already 
discussed that this might refer to the believers’ preference towards informal learning 
image looked upon by the believers in this part may be illustrated as a big family 
atmosphere rather than the formal educational one reflected by the image. The church 
brought together in a certain place and looked after as a flock of sheep, sharing and 
enjoying the meal which is the fruit of the earth supplied by God so that the members 
may have the strength to continue their journey ahead. There is a strong accent of 
sharing God’s blessings257 in a meal attended by all the members of the family and 
coloured by appropriateness and harmony in their behaviours and manners of speaking. 
For the believers in Java, there is no greater heart-warming togetherness than having 
256 See 4.2.3, Q46 (page 116).
257 Cf. the existing 
Ganjuran. ‘Berkah Dalem!’ is in fact an abridgment of the longer expression ‘Berkah Dalem Gusti!’ which 
‘local spirituality’ phrased ‘Berkah Dalem!’ that is very popular among the Catholics in 
literally means “Lord’s Blessing (be with you)!” The word ‘Dalem’ (Jav. pronoun like ‘his’ or ‘your’) is 
usually used to address a second person or a third person in conversation. Thus, a Javanese would talk to 
”.
someone respected very much by addressing him or her with ‘panjenengan dalem’, which in English 
simply translated to ‘you’. However, the word ‘dalem’ can also refer to a third person mentioned in 
conversation by ‘salira dalem’ (Jv. ‘his’ or ‘her’ self). When the latter is used to refer to God, the first 
character will be capitalised as in ‘Dalem’. In this way, a Javanese do not have to mention the title ‘Gusti’
(Jv. ‘Lord’) or ‘Allah’ (Jv. ‘God’) in conveying the Lord’s blessing to a second person encountered, but 
simply “Berkah Dalem!
meal together in the presence of all family members. This togetherness would be 
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different from that, for example, in a family meeting which may have a more ‘serious’
agenda to talk about. Having meal together with the family members evokes the feelings 
of being nurtured and nursed, of being reconciled and taken under the family’s wing, 
and of being not alone but always accompanied by one’s own sisters, brothers and 
parent.258 In a family meal, people are greeting, laughing and offering hospitality more 
freely than in any other kind of meeting. If truth be told, it is not so much a ‘meeting’ as 
a feast of togetherness, since people are not sitting together silently around the same 
table to finish their meal, but greeting each other and sharing their stories around. The 
food served is not what matters. It is the people’s stories that are dominant around the 
table. In this image, it is true that the church cannot be pictured as simply a family, or a 
sheepfold, or a banquet. The church needs all the images mentioned above in order to 
be perceived meaningfully according to the believers’ imagination. One may also find 
the necessity of having such family meal in other meetings of the church as a 
community. Not every meeting should be filled with agendas and programmes in order 
to be meaningful for the believers. Most meetings might have been unforgettable not 
because of the agendas, but because of the togetherness interpreted freely and familially 
by the members. 
In assessing this and the images related to this series, we would like to allude to a 
number of biblical images of the church, namely, ‘
household of God’.259 From the image ‘wedding feast’, especially the one referred to in 
the wedding feast’, ‘flock’, and 
‘
Mark 2:19, the believers’ presence in the church is closely related with the opportunity 
to share in the heavenly gifts and to be united in an intimacy with God. The atmosphere 
of joy colouring this community is caused by the presence of the bridegroom among 
them. This opportunity is celebrated by the members unrestrainedly and openly, and 
even in spite of the rules that might simply thwart the experiences of felicity. When 
pictured as a ‘wedding feast’, the church is, no matter what, an event of feast. The 
celebration of the Eucharist is a vivid manner of experiencing the church as a wedding 
feast. There is no other reason that is more appropriate to engage oneself in such feast 
than the enjoyment in the presence of the Lord given and shared as food to the 
57, 84, 165.
believers. There is not much initiative of the believers expected in this communality 
except of being there, sharing with one another God’s gifts. The second biblical image, 
the ‘flock’, stirs up the tones of safety and of no fear among the believers. “Do not be 
afraid, little flock, for it is your Father’s good pleasure to give you the kingdom” (Luke 
12:32). The church illustrated as a flock gives its members assurance for being together 
258 Cf. the ‘evocative’ function of imagination in section 1.2.1.2 point 1 (page 21).
259 See Images, 56-
under the protection of Jesus Christ as God’s appointed shepherd. This flock belongs to 
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God. It should not be afraid of anything because God is doing this out of God’s own 
pleasure. There is a touch of eternal covenant in this image, reminding the members 
that the community will continue to exist because the kingdom is given to them. The 
third biblical image, ‘household of God’ (Hebrews 3:1-6; 8:1-13), may contribute a more 
universal meaning of the term ‘family’, especially when this image is linked to the 
biblical patterns in the Old Testament. The church as a ‘household of God’ is composed 
of all the families of the earth.260 In other words, we cannot comprehend the church as a 
family without imagining all the families in the world that are also nourished by God,
irrespective of their differences and convictions. Imagined in this sense, this biblical 
image should provide a basic framework to view and link other church images in this 
series, namely, that the church symbolises the unity of all the families in the world 
invited to take part in the joy of God’s presence.
These biblical images add to the image of the church as a ‘family meal’ by 
contributing the tones of sharing in God’s gifts in joy, of assurance and protection in the 
eternal covenant, and of universal connectedness with all the families of the earth. The 
freedom and social openness colouring this human encounter among the believers are 
consummated with a spiritual joyfulness and an awareness of God’s universal gifts. The 
image ‘family meal’ can become the believers’ interpretation of these biblical images 
insofar as it helps them connect their familiality with God’
in the world, namely, through God’s gifts, protection, and nourishment. Thus related, it 
s concerns to all the families 
may be of help for the Christian communities to extend their experiences of being God’s 
family and to proceed with their ecclesial tasks towards all other families. We might 
have construed that this series of images appertains to the content similarity (a) being 
God’s new family. 
The second observation concerning the believers’ aim of getting together in the 
church may give rise to an image of the church as [14] a ‘sanctuary of God’s 
Word’.261 What appears to be the key intention of the believers in this image is their 
thirst to listen to the Word of God, which was one of the options provided in the 
questionnaire receiving the strongest response. Notwithstanding the tendency among 
the believers in Java to listen to the Word in church services rather than to read the 
bible by themselves, this intention of getting together in the church for God
unearth another side of their interpretations about the church. The church regarded 
’s Word may 
mainly as a place to listen to God’s Word might be closely related to their daily images 
about the church meetings and activities. When an activity or a meeting is said to be in 
260
.
Cf. Images, 166.
261 See 4.2.3, Q47 (page 118)
relation to the church, the believers would think of the reading of the Scriptures. An 
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ecclesial meeting without referring to the Scriptures would be unthinkable, since it 
would be the same as any other social meeting. Thus, we can imagine that for the 
believers an ecclesial encounter entails the wish to know what God has to say to them in 
this getting together. However, the believers’ responses on the question might allude to 
the church as a ‘place’ rather than an event, given that the church was not described 
beforehand in the question. It means that outside this ‘place’ the believers still can see 
the other aims of being church. These other aims of being church can be found in the 
other answers in this observation, namely, ‘to learn to love others’, ‘to pray together’ and 
‘to confess sins’. One option receiving the least response, i.e., ‘to earn a living’, might 
have been considered irrelevant to the context. The three other aims above can expand 
the image of the church as a sacred place to its meanings as a community and a ritual. At 
the same time, these aims also bring forth different aspects of being present in the 
church. Listening to the Word of God is the key intention of the believers to be present 
in the church, but they also realise that this should lead them towards the practical ways 
of how to love others, of how to pray together and be reconciled with one another. By 
imagining the church as a ‘sanctuary of God’s Word’ we would like to highlight not only 
the liturgical aspect of the church, but also its moral, devotional, and communal
aspects interpreted in the light of the Word. For the believers, the church is a sacred 
place thanks to the presence of the Word, which makes the other dimensions feasible in 
their lives.
The church image incorporating these dimensions can be discussed with the help 
of the biblical image ‘the Holy Temple’.262 What makes the temple holy is the presence 
of God in it. However, it is meaning is not entirely physical, since it is been made not by 
human hands (Acts 17:24). Each believer’s body is God’s temple and it is holy because 
the Spirit dwells in it (I Cor. 3:16-17). Not only every believing person is seen as a holy 
temple, but also the church as a “whole structure” of believers is “joined together and 
grows into a holy temple in the Lord” (Eph. 2:21). 
described as a structure which is growing into a holy temple. The church as God’s holy 
It is interesting that the church here is 
temple is not a static place or entity. It is a spiritual house in the process of the making, 
and the believers are the “living stones” built into it by offering spiritual sacrifices 
acceptable to God though Jesus Christ (I Peter 2:5). This image, then, may lead our path 
of imagining the church as holy temple from the focus on the physical appearance to its 
spiritual nature insinuated by the gospel of John. The fourth evangelist sets forth the 
future of God’s temple by referring to the hour when everyone will worship the Father 
98.262 Images, 96-
“not on this mountain nor in Jerusalem” (John 4:21). The movement from the physical 
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to the spiritual in this biblical image may revise the tendency to view the church as 
merely a place of worship for the believers. Being members of the church as God’s holy 
temple is in fact a process of constructing a spiritual community or even a spiritual
presence from the living stones which are the faithful themselves. Jesus Christ is the 
cornerstone to whom these living stones are joined. We may be convinced that the 
strength of this ‘structure’ will be uttermost when the visible presence of the believers is 
also united in their spiritual presence before God. When we relate this biblical image 
with the church image as ‘sanctuary of God’s Word’, we may discover its event-making
character of the former towards the latter. In Paul S. Minear’s words, “the church is not 
the temple, but it is those who enter that sanctuary.”263 The believers who are listening 
to the Word of God are the church entering the sanctuary of God’s presence. Walking 
through this holy path will bring the spiritual consequences, that is, to learn to love each 
other, to pray together as a community, and to be reconciled with one another and with 
God. What should be developed among the believers in Java would be their ways of 
being present spiritually as church in their daily encounters. If the church is not simply 
a physical place to get together in the community, then it should be the believers’
presence in the world that makes the community a sanctuary of God’s Word.
We also can refer this image of getting together to the church image ‘members of 
Christ’264 as Paul delineates in I Cor. 6:12-20. This image primarily refers to the 
believers’ bodies as members of (the body of) Christ. What might be beneficial to our 
discussion in this image is Paul’s emphasis on the oneness of spirit of those joined to the 
Lord as his members (v. 17). Through a series of images depicting the believers as bodies 
that have been sanctified by God in Christ (I Cor. 5:1 to 6:11), Paul seems to illustrate the 
church as a spiritual congregation of believers, but this congregation is no longer their 
’s (cf. v. 19). We may catch an important tone of this image in the self-own but God
giving e believers to God once they are united in Christ. They are made one spirit in of th
Christ, and thus they will be changed by his words and deeds spoken and circulated 
among them. The church as a sanctuary of God’s Word in this sense looks like a place 
for the believers to devote themselves to God no longer as their own but as members of 
Christ. As a people now belong to Christ, the believers are willing to be changed by every 
word of God conveyed to them in the church. Here we might have found that the 
sequence of images above points to the content similarity (b) communal 
transformation, with some emphases on the spiritual presence and the self-giving of the 
members in the church community.
263
182.
Images, 99.
264 Images, 178-
The third observation under the section contextual images of our survey concerns 
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the vitality of the church in Java from the perspective of the believers. Anchored on their 
greatest support on the church’s openness to all races and nations, we can imagine the 
church in this series of images as [15] an ‘open house’.265 We need to refer back to the 
nature of this question which points to the church’s survival till the end of the world. 
The local believers may have sensed that the church’s existence in Java should not be 
taken for granted. There must have been unspoken assessments among the believers 
that their responses to this question should be taken into account. We know that when 
openness becomes an issue, there might be a problem of exclusiveness in the church. It 
is interesting to notice that this open attitude is emphasised by the believers over the 
needs for the church to improve itself, to care to the weak, to accommodate local culture 
and to fight for the oppressed. These calls are by no means insignificant. However, the 
openness towards races and nations seems to be necessitated in order to implement the 
other calls. Be that as it may, there might be a consequence that the church will have to 
carry on its tasks in relation with the society in the spirit of openness. It cannot, for 
instance, care only for the weak who are its own members. It will need to improve itself 
concerning the policies related with people of other races and religions. It will have to 
accommodate the cultural values by first listening to the local cultures, and also fight for 
the oppressed by considering the perspectives of those responsible for the overwhelming 
situation. The church in this image will look like a ‘house of dialogue’ with no window or 
door. It is like a lounge open to everyone, but yet everyone knows that this is a place 
belonging to God. Many Christians would think that this is an impossible place, given 
the exceptionally difficult situations with regard to plurality they encounter everyday in 
Java. However, what seems to be wished by the believers from the church with this open 
attitude is the willingness to engage in dialogue. Hospitality would seem to be easier to 
employ towards friends, but we should ask, then, what credit is that to us? (cf. Luke 
6:32-34). Thus an image of the church as an open house should basically motivate its 
members also to welcome people of different races and religions into dialogues, rather 
than to be concerned about their own internal problems. The problems of those people 
are also the problems of the Christians. This openness should lead the church towards 
other cultures and nations. We can mark the accentuation of the ‘synthetic’
(‘prehending’) function of imagination in this image. This image mirrors the tendency of 
the imagination to hold diversities through dialogues—something we mentioned above 
as an ‘inclusive imagination’ or, in Peter C. Phan’s phrase, a ‘dialogical imagination’.266
265
(Maryknoll, New York: Orbis Books, 2003), 197.
See 4.2.3, Q48 (page 119).
266 Peter C. Phan, In Our Own Tongues: Perspectives from Asia on Mission and Inculturation, 
To put this image in conversation with the gospel, we would need the biblical 
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image of ‘the vineyard’.267 However, we cannot instantly associate the church with the 
vineyard. This image is first of all an illustration of how God is dealing with God’s 
people, given that the stories (Matt. 21:33-41; Mark 12:1-9; Luke 20:9-16) indicate the 
tenants’ rejection to be responsible to the true owner of the vineyard. Yet this warning 
image still can bring in a challenge to realise that the church might be associated with 
the tenants who sometimes reject the true owner of the vineyard as the Kingdom of God 
(cf. Matt. 21:31). In this sense, this image actually can serve as a critique towards the 
church’s members and leaders to be aware that they are just the tenants of the vineyard 
that might be the world they are now working in. If they cannot be trusted in building 
the Kingdom of God in this world, new tenants will be installed to replace them. There is 
no guarantee that the new tenants will be better than the former, and thus this image is 
a test for the church in different contexts and periods. The church imagined as a 
vineyard can challenge its members to be open to the coming of people from different 
backgrounds into their midst. While this may not always create an ideal situation among 
them, there is still a chance that the believers’ welcoming attitude may reveal the 
church’s particular aspects of inclusivity. If that is true, we may find a learning aspect of 
this situation through the believers’ openness towards other people to come in the 
church’s playground. Another biblical image that may be helpful to enhance the church 
image of an ‘open house’ is ‘building on the rock’ which is explicitly related to the church 
(Matt. 16:18-19).268 Here the church is said to be built by Jesus himself on the Rock 
which is Peter. This church will not be defeated by the powers of hell. It is worth to note, 
though, that this image is soon followed by the phrase about “binding and loosing” with 
regard to the authority given by Jesus to Peter. This phrase may metaphorically allude 
to the situation that the church as Jesus’ own will be protected by that authority 
throughout its ventures in this world. The image of the church as building on the rock 
suggests its perseverance in the midst of the most challenging situations it may wrestle 
with.
The first biblical image (‘vineyard’) can augment the image ‘open house’ in 
supporting the welcoming character the church should attend to, albeit through the 
challenging situations. The church is seen in relation with the world, which does not 
belong to its members but has to be cultivated to produce good fruits of the Kingdom of 
God. The church members will be assessed by the true owner whether they can be 
52.
trusted also in face of the plurality of religions and races of the world. This plurality is a 
fact and should be encountered openly by the Christians instead of be countered with 
267 Images, 43-44.
268 Images, 50-
resistance. Thus, an opening gesture towards people of different races and religions 
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could be one of the ways for the church is responsible to God, the true owner of the 
vineyard. The second biblical image is also advantageous in this discussion, since it 
gives the church a kind of divine assurance, that is, that the powers of hell shall not 
prevail against it. The church has been founded by Jesus Christ and is owned by him 
that it should not be afraid of being open towards all nations and races. The power of 
binding and loosing is the prerogative of the Lord but entrusted to the church leaders. It 
sheds light to the eschatological reality of the church as a building on the earth but at 
the same time a heavenly ‘building’ founded and owned by the Lord. The church’s 
efforts to be open to all peoples in the world would mirror God’s will to build God’s 
Kingdom in the world. The sequence of images above could be listed in line with the 
content similarity (c) church’s inclusivity with the emphases on the readiness to 
dialogues and the courage to face the challenging situations resulting from the open 
attitude.
Our fourth observation pertains to the image of a church leader.269 Five out of 
seven images received moderate responses (‘father’, ‘counsellor’, ‘teacher’, ‘mother’, 
‘friend’—listed according to percentage), while two appeared insignificant to the 
believers (‘king’ and ‘doctor’). A church image that can be derived from these prefe-
rences to the figure of the leader would be [16] an ‘assisted community’. This 
construction is based on the fact that the preferred images show the believers’ tendency 
towards the condition of being supervised (by a father), encouraged (by a counsellor), 
taught (by a teacher), nurtured (by a mother), and accompanied (by a friend). It is true 
considering its only fair percentage, there must have been conscientious reflections 
that the image ‘father’ received stronger response compared to the other. However, 
among the believers whether this image was really an wished or ‘ideal’ image of church 
leader. On the other hand, a reciprocal consideration of the five images above may have 
been sufficient for us to describe that an image of the church could be derived from the 
characters of a community led by a leader of those characters. We can see that the 
tendency among the believers in Java still leans towards supervision or protection
(‘father’), though there is an awareness that this character should be more coloured by 
sympathetic assistance (‘counsellor’ and ‘teacher’) and warm accompaniment (‘mother’
and ‘friend’). A church community marked with these characters would be like a band of 
believers who want to be assisted through the process towards faith maturity. This 
community may not stand by itself and may be easily confused when there is no leader 
among them. We might want to compare this condition with our discussion about a 
.269 See 4.2.3, Q49 (page 121)
‘faithful dependence’ above.270 The believers need a leader, and this requirement to 
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some extent may turn into a sort of dependence that can be interpreted positively or 
negatively. This sort of community can be very much influenced by the charism of its 
leader. We can imagine that the members of such community may appear devotional 
and obedient in their spiritual expressions, albeit possibly less communicative and less 
initiative in their meetings. One of the required attempts to improve this condition 
would be to encourage the laity to be more active as facilitators in the meetings.
Corresponding to this image, we would need the biblical images ‘followers’ and
‘disciples’271 to illuminate some constructive insights. These images refer to the activity 
of the community in following and learning from Jesus as a leader and a teacher. In the 
gospels, the disciples are often described as following Jesus. The disciples are connected 
to the teacher and as followers they are related to the one they are following, although 
this does not hinder us from imagining the relationships that grow among the disciples 
themselves. What is significant from Jesus’ teaching concerning this discipleship is that 
the loyalty to him as the teacher ought to be applied to other disciples as well.272 It is 
clear from his words: “Truly I tell you, just as you did it to one of the least of these who 
significance of being the followers of Jesus lies in the boldness to be on his side. This is 
are members of my family, you did it to me.” (Matt. 25:40). On the other hand, the 
obvious in his challenge: “If any want to become my followers, let them deny themselves 
and take up their cross and follow me” (Mark 8:34). At this point, these images may 
have enriched the image of the church as an ‘assisted community’ by extending the 
believers’ loyalty to the other believers and calling out the church members to have 
courage to take initiatives with all the risks. Being a community of disciples and 
followers of Jesus Christ means a deepening of the sensitivity among the members to 
the extent that they can find Jesus’ charism within each other. Discipleship will need 
one’s willingness to trust oneself in the other. The danger of being an ‘assisted 
community’ is that the members may be accustomed to wait for the instructions of the 
leader. There may be some bias in serving and pleasing the leader more than anyone 
else. The biblical images ‘followers’ and ‘disciples’ want to adjust the communal image 
by placing the initiatives on the members and not only towards the leader. Faithful 
obedience and devout service should be carried on among the disciples as already shown 
by the Teacher when he washed the feet of his disciples. “So if I, your Lord and Teacher, 
have washed your feet, you also ought to wash one another’s feet” (John 13:14). We may 
, 147.
270 Cf. [10] (page 152).
271 Images, 145 and further.
272 Images
now realise that a discussion about the images of preferred church leader can lead us to 
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a deeper reflection towards a more mature community of disciples.
The previous images can be identified based on their contents within the similarity 
(e) communal partnership. In this context, the relationships between the members and 
the leaders are directed towards a more communal partnership. If the church pictured 
as ‘priesthood’ in [10] above emphasises the faithful dependence, the church as an 
‘assisted community’ accentuates the leader’s charism and the believers’ loyalty to one 
another in the community. These characteristics do not have to lead the community to 
become plainly receptive in various matters. On the other hand, these accents 
corroborate the cohesiveness of the community especially in discipleship and 
leadership.
The fifth observation in the survey turns our attention to the imagined 
relationships between the church and the local culture. Considering the believers’
responses to the question about a church befitting the local culture, we may come up 
with an image of the church as [17] a ‘flexible body’.273 This image is derived mainly 
from the answer with greatest percentage, that is, that the church should be capable of 
adjusting itself to the local culture. This extraction, however, does not intend to neglect 
the complementariness of the other three options which may be read as alternate 
responses in line with this image albeit in different contexts. The church’s readiness to 
integrate Christian values into the local cultures, for example, can be seen as an 
interpretation of its attitude to adjust itself to the culture. This integrating effort might 
best be seen in line with the church image as a ‘low-profile person’ discussed earlier in 
this chapter. Even so, the church’s flexibility should not fail its responsibility to 
maintain the faith of the believers as Christians. Hence, the church as a flexible body 
must refer to Christ as its ‘head’, so as to assess whether some local customs are still in 
line with the Christian faith. The believers’ moderate responses to this function of the 
church towards the culture cannot be ignored. When necessary, the church would be 
required to correct the errors in the cultural traditions. This degree of flexibility of the 
church as a body should be imagined in the context of the believers’ view concerning the 
image of the church befitting the local culture in Java. The church portrayed in this 
image may encourage a respectful relationship between the church communities and the 
society. For the believers, this image may also open a necessary space to weigh up their 
presence as church members and as members of the society.
Two biblical images can be constructive to this image, that is, the ‘unleavened 
bread’274 and ‘the new humanity’.275 The first image is derived from Paul’s saying about 
273
36.
See 4.2.3, Q50 (page 123).
274 Images, 35-
unleavened bread as contrasted with the old yeast of malice and evil. “Clean out the old 
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yeast so that you may be a new batch, as you really are unleavened” (I Cor. 5:7). From 
the context of Israel’s deliverance from the Egyptian bondage celebrated in the Jewish 
Feast of Unleavened Bread, Christians find their deliverance from the bondage of sin in 
the Messiah. The church imagined as unleavened bread points to its being redeemed by 
Christ, the Paschal Lamb (v. 7). By reminding to the historical deliverance in Christ, this 
image has an imperative character of leading the church to become unleavened bread, 
an eschatological promise of the church’s redemption at the end of the days. The 
contribution of this image to the church imagined as ‘flexible body’ would be that the 
church’s relationship to the society and the local cultures must be transforming rather 
than simply ‘converting’, particularly because the biblical image presupposes an 
anticipation of the future. This image also adds to the image of the church ‘flexible body’
an awareness that this journey will take time. It is flexible in the sense that the church 
will take a long path of its own transformation before being able to change the culture 
and the society. The second biblical image, ‘the new humanity’, is derived from Col. 3:9-
10 and Eph. 4:22-24. The Christians seen in this image are stripped off of the old self 
and clothed with the new self, which is a renewal according to the image of the creator. 
The new humanity put on to the believers who belong to Christ signifies a continuing 
renewal in the mind that chooses true righteousness and holiness. It also reveals a new 
solidarity among the human race that was not possible due to corruptions and delusions 
(Eph. 4:22), but now made possible by Jesus Christ. The advantage of this image to the 
church imagined as ‘flexible body’ is that it gives hopes to the believers towards a new 
solidarity between the church and the culture, between the Christians and the 
representatives of the local culture and the society. Integration of Christian values in the 
local customs, in this sense, will have to start with this solidarity.
The believers’ wish that the church is capable of adjusting itself and integrating the 
Christian values in the local cultures may hint us that these images can be discussed 
according to the content similarity (b) communal transformation. It is obvious that 
their accents would be about the hope for a new solidarity and the eschatological 
condition to which the church will take its path in the history. The church image of a 
‘flexible body’ tries to cover the believers’ responses concerning the type of a church that 
can closely befit the cultures in Java. We may have seen that this image would refer back 
to the tasks of the believers and their leaders in relationship with the sociocultural 
realities. Contextual interpretations of this image will be needed on the local level 
114.
considering that these realities also may change in the future.
275 Images, 113-
Recommendations concerning catechetical contents
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5.4
Re-interpreting the believers’ cultural images of the church within the context of 
ecclesiology in Java may reshape our efforts in doing contextual catechesis and revise 
the content of catechesis about the church. We have assessed the believers’ ‘cultural’ and 
communal images of the church and also the church contextual images with the help of 
various biblical images. In this section, we will explore some recommendations for the 
improvement of the content of catechesis on the church in Java. Needless to say, we will 
not repeat the biblical assessments above. We want instead to consider which categories 
of images would have to be taken into account intensely in 
Our recommendations for the improvement of catechetical materials 
the catechesis
would refer to the communal and contextual images as
discussed earlier. 
hardly
in Java. 
on the church 
well as the biblical ones 
Most of the existing materials used in Java for pre
refer to the church images culturally embedded in the
-
Our exploration of the believers’ cultural images of the church associated with the 
baptism catechesis 
sociocultural realities.276
biblical images will be indispensable if catechesis is a place of encounter for the 
believers to enrich their experiences of the church. Our proposal is to integrate these 
images in the content of catechesis on the level of local churches in Java. We would like 
to underline the following recommendations.
First, church images promoting familial, fraternal and intimate relationships
category in catechesis would mean respecting and exploring the familial 
ought to be elaborated sufficiently in the catechetical materials. Integrating images 
under this
relatedness of the believers in Java and taking into account the unifying potential of this 
value to the church as a communion of communities. The advantage for catechesis and 
276 (Yogyakarta: Kanisius, 1986). See Pankat KAS, Ikutilah Aku: Warta Gembira untuk Para Calon Baptis
A portion in the book discussing th
Penerbit Obor, 1993).
e church lists some ‘biblical’ images of the church as ‘sheepfold’, 
‘grapevine and its branches’, ‘a building with Christ as the head of the corner’, ‘God’s family’, ‘tabernacle 
of God’, ‘the new Jerusalem’, ‘spiritual house’ and ‘living stones’ (92-93). It also describes the church in 
‘Catholic family’ as the smallest expression of the church and in ‘lingkungan’or ‘wilayah’ as its larger 
expression (96). Katekismus Katulik Djawa (Jogjakarta: Penerbitan Jajasan Kanisius, 1969) mentions a 
definition of the church as God’s people who are united in the Lord Jesus Christ and believe in his Gospel, 
and further describes the church as ‘Mystical Body of Christ,’ ‘grapevine and its branches’, and ‘sheepfold’
(39-41). Katekismus Katolik (Bahasa Indonesia dan Basa Sunda) edited by Seksi Liturgi, Diocese of 
Bandung, defines the church in the same way without the images (47). Katekismus Indonesia Cetakan 
XII (Flores: Percetakan Offset Arnoldus Ende, 1988) describes the Holy Church as a society founded by 
Jesus to proclaim the Kingdom of God to all humankind, and mentions the church as Mystical Body of 
Christ (38). Similar descriptions are also found in Pengadjaran Geredja Katolik (Djakarta: Obor, 1964), 
translated by P. Wahjo, O.F.M. from Katholischer Katechismus, with additions defining the church as 
‘protector and teacher ofour holy faith’ (9-10) and identifying the church with the Kingdom of God in the 
world (106). Other description of the church as a ‘church built upon the apostles’ can be found in P. Marc 
Vanden Berghe, CICM, Akulah Jalan: Buku Pegangan untuk Pembina Katekumenat Dewasa (Jakarta: 
ecclesiology would be that these images can help nurture the believers’ ‘inculturising 
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attitude’, to use Francis-Vincent Anthony’s term,277 in the praxis of faith and through 
their ecclesial responsibilities as a community. In light of this attitude, church images 
reflecting familial, fraternal and intimate relationships can provide a sound base for the 
interaction. We may want to consider that church images like “a family united”, “place 
believers to experience inculturation in the church within the framework of familial 
of fraternal encounter”, “intimate friendship” and “family meal” would be significant to 
be integrated in catechesis so as to encourage the believers to employ the familial and 
fraternal characters in their ecclesial activities. These church images can always be 
contemplated in relation with and in the light of their respective biblical images. Here, 
we highlight the inculturising aspect of catechesis as experienced by the believers in the 
presence of these familial and fraternal images. We may recall our discussion in 
chapter 4 that when the believers are allowed to reflect on the church through these 
familial images, they will also retrieve all the family-related cultural images in their 
interpretations of the church. One can expect that the actual conversations among the 
believers will involve more perceptible, and in this sense more familiar and cultural, 
images in order to comprehend their being church. Catechesis, in this imaginative 
process, is inculturising.
Second, church images promoting the relevance of the church in the society would 
also be of great significance in catechesis. These images are a help for the believers to 
grasp the meaning of being ‘catholic’ in the sense of being inclusive in face of the 
differences among the sociocultural realities in Java. When the believers are encouraged 
to be open to plurality with the help of these images, the church’s presence in the society 
can be emancipating for the believers and also for the people of other religions and 
cultures. A catechesis provided with materials promoting this character will be 
invigorating. Experienced in this way of imagining the church, the catechetical activities 
in Java can contribute to the church’s endurance through the dynamic of the common 
life in the society. If trut
supported mostly by these images, since it is the church’s relevance mirrored in the 
h be told, the believers’ efforts of being church in Java are 
images that links the believers’ faith experiences to their sociocultural realities. Here we 
can speak of the church images like “room for differences”, “space for cultural/
applicable interpretations”, “social person”, “low-profile person” and “open house” as 
those which help the believers to situate the church in the midst of the sociocultural 
realities. It seems that in such circumstances there is no better way for the bel
292.
ievers as a 
religious community to exist except by opening itself towards the differences and being 
277 See Francis-Vincent Anthony, Ecclesial Praxis of Inculturation: Toward an Empirical-theological 
Theory of Inculturizing Praxis (Roma: Libreria Ateneo Salesiano, 1997), 291-
inclusive to people from other communities. We may see that the aspect of catechesis 
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underlined with the integration of these images is the opening aspect. Catechesis should 
lead Christians to be open towards differences in the neighbouring realities. One can 
imagine further that the materials and the learning activities of this catechesis would be 
related to the prevailing sociocultural images that mirror the actual events and problems 
in the society. When these ‘opening’ images of the church are discussed in the 
catechetical meetings, the believers will be challenged to find the right responses 
towards the realities with the help of the biblical images and may finally see the 
meaning of the church’s ‘catholicity’. One of the existing cultural values that will be 
valuable to support the use of these images is ‘hospitality’. We may see that this value 
can help the believers to evaluate their familial images, so that they can advance 
themselves towards the inclusive character of the church.
Third, the discussions about the church images promoting the believers’
participation in the real life of the society and of the church in the preceding section 
should be taken into account in the catechetical materials. Catechesis materials ought to 
be ‘realistic’ in view of the fact that these images are able to help the believers to 
comprehend better and to cope with the problems in life within the light of faith. The 
church presented in the images under this category might become a model for the 
believers to discover the strength to survive through the various difficulties.278 We can 
refer to the church images like “caring community”, “common life in household” and 
“source of answers about life” as images which can evoke the believers’ sensitivity 
towards the presence of God in their day-to-day experiences. These images, which have 
been phrased from the believers’ predications about the social aspect of the church, will 
need the more perceptible
among the believers. The related biblical images, such as “God’s planting/building”, 
cultural images in order to encourage the conversations 
“building under construction”, “citizens in the world” and “the tree of life”, could 
complement the catechetical materials consisting of the communal images mentioned 
earlier. Here we can realise that the images from both the local community and the 
gospel should be included in the catechetical materials in order to encourage the 
conversations more effectively. We know that in emphasising this category of images, 
we also underline the realising aspect of catechesis. Seen in this context, the catechesis 
process will become an important way to practice the dialogues of life among the 
believers. Catechesis, then, will be a matter of life experiences re-interpreted and re-
imagined communally in the light of faith. To be ‘realising’ in the minds of the believers, 
sustain the existence of the church till the end of the world.
278 See the believers’ responses regarding the vitality of the church (4.2.3, Q48, page 119). We may want to 
consider that the formulation of the question leads the believers to think about the activities which will 
the contents of this catechesis about the church must evoke the matters seen and 
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perceived in the local cultural context. One of the consequences of a ‘realising’ content is 
that catechesis will help the faithful grasp through ‘contemplation’ rather than 
understand through formulation.279 When its materials are closely related with what is 
happening and changing in the real life, the process of catechesis becomes an act of 
witnessing God’s presence in the lives of the believers. It is an experience-catechesis or 
life-catechesis rather than formulations-based catechesis. The catechesis contents in 
Java need to combine these images to stimulate conversations that can yield the 
alternatives for the church to remain relevant to the society. Since the relevance of the 
church in the societies in Java is a crucial problem, further efforts and discussions in the 
catechetical activities to document church images under this category will be of high 
necessity.
Fourth, there must be sufficient church images that mirror the common 
dependence among the believers as church members and the church leaders in the 
catechesis contents. For the catechetical situations in Java, this emphasis can help the 
believers to grow towards a faithful togetherness among them. Considering that 
togetherness is one among other things that have been emphasised in the sociocultural 
context of the believers, catechesis materials highlighting these images will provide a 
different learning atmosphere for the local churches. If catechesis is an attempt to 
enhance the common life of the local church on the level of the grass roots, it should 
address the relationships between the church members and the leaders and bring them 
towards a sort of ‘faithful dependence’. Regarding the images that can promote this 
faithful dependence, we can point to the church images as “priesthood”, “informal 
gathering” 
biblical images like “branches of the vine”, “friends” and “followers”, can evoke 
and “assisted community” mentioned above. These images, together with the 
conversations among the believers towards enriched understandings of togetherness. 
Considering that the catechesis materials in Java seem to have emphasised the 
hierarchy when explaining about the church, these images, then, become truly worth-
while to foster a more ecclesial togetherness. In proposing this, we do not intend to 
discard the leadership in the common life of the believers. On the contrary, promoting 
1991), 64.
279 Cf. Newman when he wrote in one of his sermons (1843), “Objects which are conveyed to us through 
the senses, stand out in our minds, as I may say, with dimensions and aspects and influences various, and 
all of these consistent with one another, and many of them beyond our memory or even knowledge, while 
we contemplate the objects themselves; thus forcing on us a persuasion of their reality from the 
spontaneous congruity and coincidence of these accompaniments, as if they could not be creations of our 
minds, but were the images of external and independent beings. This of course will take place in the case 
of the sacred ideas which are the objects of our faith...” as quoted by Terrence Merrigan in Clear Heads 
and Holy Hearts: The Religious and Theological Ideal of John Henry Newman (Louvain: Peeters Press, 
these images in catechesis materials is aimed towards a more cultural interpretation of 
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leadership in the church. We can imagine that when the believers’ images about the 
ideal figure of a church leader are expressed distinctly,280 this, indeed, shows that 
leadership remains an indispensable aspect of the church. Thus the images above, when 
included in the catechesis contents, would rather help the believers to figure the church 
from a particular perspective, that is, leadership. In this way, the church might be more 
centralised in the faith relationships among its members and leaders, and not simply in 
a certain leading person. Here, we are emphasising the learning aspect of catechesis. In 
a manner of speaking, the learning process in catechesis will be influenced by the 
relationships between the members and the leaders in the church.
Fifth, images of the church promoting communal transformation and growth
would also be of great importance in catechesis. It might be advantageous to incorporate 
these images in the catechetical materials in relation to the negative experiences in the 
society. In this sense, the believers will be invited to become a church that is willing to 
change from within, and in turn to transform the society into a better place to live 
together in faith. We can refer to the church images like “room for differences”, space 
for applicable interpretations”, “sanctuary of God’s Word” and “a flexible body” to 
illustrate how the church should respond to the signs of times and be open to changes. 
The integration of such images in catechesis will challenge the believers to be 
transformed by the Word of God in face of the negative experiences in the society. By 
focusing the believers’ attention on the problems and faults in the society as well as in 
the church itself, these images would lead them towards the re-interpretation of their 
identity as a church. A catechesis incorporating these transformative images in its 
materials emphasises its liberating aspect. This catechesis not only deals with the 
positive aspects of the society, but also with the unconstructive elements predominant 
in the sociocultural realities. We can suppose that these church images could be those 
which might be interpreted as inferior by the believers, but can function prophetically 
towards the desired changes in the church and in the society. Taking into account these 
church images should not avoid us from reckoning with other inferior images of the 
church, since the latter can actually reveal some negative experiences that need to be 
answered promptly. On the other hand, if we attend to the survey results concerning the 
less preferred images, we might find that these images could become a prophetical 
mirror that will lead towards authentic transformations and growths in the church. The 
believers will learn through this catechetical material that being mature in faith means 
.280 See 4.2.3, Q49 (page 121)
also willing to discuss the problematic aspects and images of the church, with the 
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intention to transform the church and the society.
i5.5 Catechetical mplications
Two catechetical implications of this study will be considered in the following 
subsections. The first concerns the transformative character of ‘lay catechesis’ and its 
advantages for the local churches in Java. The second will concern the ways an 
‘imagerial’ catechesis can be employed in practice.
5.5.1 Transforming the believers by ‘lay catechesis’
One of the growing tendencies in Christianity in Java is the involvement of the laity in 
the process of catechesis. Though it seems not as a new topic of discussion, the laity
participation in the church activities, especially regarding the teaching and deepening of 
faith, has not always been supported. One of the reasons causing this matter is probably 
’s 
the hierarchical tendency rooted in the society and brought into the church commu-
nities.281 Other reason might be the ‘waiting mentality’ often spoken of negatively as a 
mindset that obstructs people to take initiative. However, this problem of participation 
in the local churches may lead us to a greater consideration 
ecclesial meetings. We can reflect on this participation by referring to the
‘responsibility
become
of the local spiritualities. In 
practice, local spiritualities can stimulate better the believers’ participation in the 
aspect 
’ of the believers. An example of a local spirituality 
’
in Ganjuran, 
participation.
‘to 
blessing for others , can put the communal responsibility as a reason for 
Catechesis in Indonesia has been realised through (a) Katekese Umat (‘lay 
282
catechesis’ or ‘community catechesis’) which is in the form of small community 
meetings sharing the faith experiences, (b) Pelajaran Agama di Sekolah (‘faith 
’) in the form of learning activities in schools, (c) Bina Imaneducation in schools
(‘nonformal faith education’) in the form of categorical group activities in parishes, and 
(d) Dialog Iman (‘dialogue of faith’) in the form of dialogues about faith in larger 
281
59.
See 3.3.1 (page 72); cf. 4.2.3 on ‘Leader’ (page 121) and 5.4 (page 170).
282 See Fransiskus Xaverius Sugiyana, Berkat Melimpah Hati Kudus Yesus (Yogyakarta: Pustaka 
Nusatama, 2005), 46; Cf. Obed Asmoditomo and Agustinus Sunarto, Hati Kudus Tuhan Yesus dari 
Ganjuran (Yogyakarta: Pustaka Nusatama, 2001), 58-
communities.283 The context of our discussion is the first mode, namely, lay catechesis, 
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which can take place in the small communities or in the 
’ in Indonesia is to discover new visions and to experience metanoia in the 
lingkungan. The idea behind 
‘lay catechesis
basic ecclesial communities, followed by concrete actions to build a better life. The spirit 
of lay catechesis is often paraphrased in the expression ‘oleh umat, untuk umat, dan 
bersama umat’ (Ind. “by the faithful, for the faithful, and together with the faithful”).284
The local churches have encouraged Christians on the grass’-roots’ level to get involved 
in this mode of catechesis. One of the responses to this call is the empowerment of the 
lingkungan to hold regular meetings to share and deepen the faith experiences. That is
why in parishes one can notice the presence of some lay people called ‘facilitators’ who 
are responsible for the operational of those catechetical meetings. As the name suggests, 
their role is to facilitate the process in meetings so that the faithful can participate 
actively in sharing their experiences and interpretations of the gospel.
The problem indicated at the outset of our study is the gap between the more 
traditional (‘abstract’, ‘unfamiliar’) concepts of the church learned by the believers 
during the catechetical process and the perceptible images embedded in their 
sociocultural realities. We have seen in the earlier chapters that this gap was mainly 
related to the catechetical contents about the church. ‘Lay catechesis’, here considered 
as a way of carrying out catechetical meetings, may help to fill the gap due to the 
position of the faithful themselves as the subjects of the meetings. When the faithful are 
given more chances to share their experiences about the church, the contents of 
discussion are expected to be more perceptible and related to the realities in their 
culture. This lay catechesis emphasises the role of the laity in the preparation, the 
implementation and the evaluation of the meeting’s materials. The contribution of lay 
catechesis to help resolve the gap can be realised through the integration of 
sociocultural images in the interpretation of the gospel and the effort to link them to the 
real life of the believers. We have observed the believers’ imagining tendencies in 
chapter 4, and we may be convinced that the more the laity are given the chance and the 
freedom to educate one another in the 
, 80.
‘lay catechesis’, the more the problem of the gap 
would be resolved. 
283 Source: Commission for Catechetics of the Bishops’ Conference of Indonesia, 
http://www.kawali.org/viewPage.php?aid=35, accessed on 23/6/2009.
284 “Community-catechesis is understood as communication of faith or sharing of faith among the 
members of the community. Through their witness to each other they strengthen their faith. In the 
“community-catechesis” the stress lies upon the experience (“penghayatan”), although the importance of 
knowledge is not forgotten or put aside. The community-catechesis is a catechesis of the people by the 
people. The function of the leader is to create an atmosphere conducive to communication; the leader 
guides the communication”; Banawiratma, “A Pneumatological Approach to Inculturation” in Crollius 
(ed.), Inculturation: Working Papers on Living Faith and Cultures
Such a catechesis is called by the Pan Asian Conference on Catechesis (1995) a 
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‘contextual catechesis’, since it takes seriously the socio-economic, multi-religious and 
multi-cultural realities of the Asian countries. The Conference also states that this 
contextual catechesis could be successfully carried out in the parishes which promote 
small Christian communities.285 The benefit of this community lay-catechesis is that the 
disciples will in turn become facilitators of dialogue and inculturation. They will carry 
with them the responsibility of being members of Christian community and at the same 
time will take seriously their sociocultural images of the church in the faith discussions. 
We need to bear in mind that the role of local spiritualities in the community catechesis 
is mainly to stimulate the transformation among the community members. These 
spiritualities, which are often popularly formulated in some phrases or expressions, can 
stimulate the believers’ imagination and strengthen the believers’ participation in 
responding to the situations.
Looking at the future from this point, we can anticipate that a catechesis saturated 
by the local spiritualities and invigorated by the believers’ imagination will contribute 
valuable fruits to the local church. One of the keys to realising this contribution is our 
serious attention to the social realities, the believers’ cultural images and the imagerial 
method of doing the catechetical efforts. Our consideration on the role of laity in 
catechesis is probably one of the important chains in the whole imagerial method of 
doing ecclesiology. This emphasis is not intended to neglect the role of the clerics and 
religious in also promoting sociocultural images in catechesis. In practice, their 
participation has always been counted in the formal construction of the catechetical 
that the believers’ greater involvement in catechesis may corroborate the ‘open’ and 
materials. Emphasising the lay catechesis in Java would be advantageous, considering 
‘social’ characters of the local church. Thanks to the believers’ acquaintance with their 
sociocultural images of the church, this effort remains a necessary action for the local 
churches in Java today. In the following section we want to recommend a scheme to 
implement an ‘imagerial’ catechesis that would be valuable for the local churches.
285
32.
See Frans-Josef Eilers (ed.), For All the Peoples of Asia Vol. 2 (Manila: Claretian Publications, 1997), 
31-
5.5.2 Imagerial catechesis
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Those who have been involved in catechesis for the preparation of baptism in Java 
.
would find out that catechesis has been dominantly conducted in a ‘classroom’ style. 
This method may have brought some impacts. First, the catechetical process tends to 
become informational and ‘doctrinal’. The catechists are tempted to ‘finish the target’ of 
conveying the materials provided to them and sometimes even simply ‘finish the job’. 
This top-down approach towards the catechumens, who were commonly triggered by a 
personal religious experience, might diminish the transformative spirit in their hearts. 
Second, catechesis may turn out to be ‘individualistic’ in its character, too much 
emphasising on each catechumen’s own achievement for the sake of the baptism. This 
condition can also bring further consequence, that is, in the catechumens’ difficulties of 
interpreting the sociocultural realities in the light of Christian faith. It might be caused 
by the tendency that most classes are more concerned about the progress of the disciples 
rather than the disciples’ personal reflections. Third, the catechumens are usually 
tempted to memorise the contents conveyed to them instead of interpreting, imagining 
and sharing them in relation to their daily experiences. This was noticeable during the 
assessment by the priest prior to the baptism. Most responses were based on the words 
and sentences taught during the classes.286 This situation is quite noticeable in Java. 
Fourth, this classroom-like catechesis might have caused the reluctance among the 
believers, after their baptism, to express their personal opinions and images about the 
church. We have noticed this tendency in our exploratory surveys.287
In line with the imagerial method advocated in this study, we want to propose 
some recommendations concerning the approach of doing catechesis in Java. The 
following suggestions are offered to support an inculturating catechesis, a catechesis 
that recognises and appreciates the sociocultural images of the church in its contents. 
We will consider the ‘where’, ‘what’ and ‘how’ our imagerial method can be applied in 
catechesis.
1. Community catechesis, participated with familial togetherness. If we attend to our 
discussions of community and its relation to the image ‘family’ in chapters 4 and 5, we 
may find out that what matters most for the believers in Java is the spirit of being 
united as a family. It is the images related to the ‘familiality’ that touch on their 
286 Cf. the unfavourite image of the church according to the believers, namely, the ‘school building’ (in 
4.2.3, page 116). Despite their familiarity with this image, the believers did not associate the church with a 
school building. Considering that the image ‘teacher’ still got their attention in the discussion of church 
leader, this lack of interest might refer to the methods emphasised in the schools.
287 Cf. our interpretation of the believers’ responses to statement Q46 in chapter 4 (page 116)
experiences as a community. While familial faith
parents,
imagined community catechesis. The advantage of doing catechesis in communities 
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‘in 
formation could also be carried on by 
288 catechetical meetings in the families would be different from a familially 
the spirit of a family’ is that the sociocultural images in the society can be assimilated in 
a wider variety because of the involvement of more than one family. We can also expect 
that ‘community catechesis’ will be more cultural in its approach considering the local 
communities’ greater concern on cultural realities. Probably the image of a leader as 
‘pamong’289 can help spell out this emphasis, since this image might evoke the related 
images supporting the activities of listening, assisting and accommodating more 
effectively than the image of ‘father’ in one family. In this sense, catechesis carried on in 
the basic communities could promote greater participation of the catechumens and the 
believers by giving those who are present the opportunities to employ their imagination 
in the sharing about the catechetical contents of the meetings. The nurturing of 
imagination in these basic communities is one of the ways to renew the believers’
experiences of the church and to rediscover the Bible in the local context.290
By recommending a ‘community catechesis’ participated with familial together-
ness, we do not want to say that catechesis in families does not fit in the sociocultural 
condition in Java. What we want to point out here is that in this way of doing catechesis, 
of these images are maintained when people of different families are coming together in 
the images related to a familial relationship can be imagined communally. The dynamic 
the spirit of a family. In other words, the people in Java might discover, insofar as 
‘new’ types of (familial) relationship among them. These different types of 
informality and cordiality are emphasised, that community life can persuade them to 
explore 
relationship might be less explored within one’s own family, which to some extent is not 
‘challenged’ by the differences that can be found in the larger community. For example, 
when the way of learning faith is conducted in a father-to-children relationship, one 
could expect that sooner or later the method might fall back to the traditional classroom 
method. On the other hand, images associated with community life like 
community’, hospitality and accommodativeness, brotherhood, connectedness, 
‘caring 
291
288 Cf. Eilers (ed.), For All the Peoples of Asia Vol. 2, 30-31.
289 See 4.2.3 (page 121).
290 Cf. Schillebeeckx’s view that “what [we] can do is to subject the church to the criticism of the Bible and 
.
the church has to renew itself again and again throughout history on the basic of that biblical criticism, 
because again and again the church takes up a position that is outside the Bible. That is why the basic 
communities are right to go on criticizing the official churches. The members of those communities have 
discovered the Bible for themselves and have heard what it says and have continued to listen to it;” 
Edward Schillebeeckx (in conversation with Huub Oosterhuis and Piet Hoogeveen), God is New Each 
Moment, translated by David Smith (Edinburgh: T. & T. Clark Limited, 1983), 57; see also 84-85.
291 See 4.2.2.1 (page 101)
informality and cordiality292 would render a more liberating ‘community catechesis’ for 
KELUARGA GEREJANI
170
the believers when re-imagined in a different circumstance than what is indicated in the 
image ‘family’ itself. Still, we may anticipate that there could be more images emerging 
through the catechesis process that may challenge the believers to discover their feeling 
at home within the Christian communities. The image ‘family’ therefore can motivate 
the ‘evocative’ function of the believers’ imagination when employed in the community 
catechesis.
Let us add yet another corollary of adopting this mode of catechesis, drawing upon 
the discussion of ‘lay catechesis’ above. It would be constructive if the local church can 
integrate pre-baptism catechesis within the larger context of community catechesis in 
Java. What we want to recommend is that catechesis for catechumens should involve 
the adult Christians who have learned and experienced inculturation in the local church. 
It means that the catechumens can always have the chance to link the gospel and the 
church’ teachings to the sociocultural images and realities of their society. In this way, 
we attempt to 
images of the believers. For the catechumens, this catechetical community of 
associate the more traditional concepts of the church and the culturally 
embedded 
dialogue would help them root their faith in the soil of their sociocultural realities more 
early, whereas for the adult Christians, this would be a challenge to re-assess their 
inculturising tendencies as church members.
2. Theme catechesis: focusing on actual sociocultural themes.293 Attending to socio-
cultural themes in catechesis means taking into account various contemporary cultural 
images in the society. The themes are topics of discussion drawn upon the images that 
can lead the discussions towards faithful interpretations of gospel messages and 
sufficient understandings of Christian tradition. While catechesis has always been 
associated with the process of learning the truths in Christianity, sociocultural images 
seem to be regarded as simply auxiliaries to the process. In other words, images that 
have been influential to the believers as cultural people often seem to lose their 
significance in shaping the believers’ identity as Christians. Such alienation of cultural 
for the contents of catechesis in Java.
images from the process of building Christian identity can lead to a vacillation in the 
hearts of the believers whenever they have to apply inculturation in their praxis, 
worship and actions. 
Referring to our analysis above, we want to suggest that there should be stern 
efforts to shift from abstractly conceptualised to imagerial catechesis, from cultural 
292 See 4.2.2.3 (page 110).
293 We can refer to the preceding section (5.4, page 170) to see our explorations of the meaningful themes 
images as simply tools to explain the doctrines of faith to their function as a healthy food 
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to grow the Christian faith. We can take the believers’ cultural images of the church in 
this chapter as concrete examples of these themes.294 Like ‘local spiritualities’, cultural 
images embodied in the local themes are a ‘window’ to see and to discover the Christian 
truths. By acknowledging this position, we can mark the significance and the relevance 
of these images in the process of developing the believers’ faith. Further endeavours 
uction of catechesis materials in order that the believers realise how Christian 
might be expected from this position. First, there should be a re-evaluation and re-
constr
faith can always grow from within the various sociocultural realities. This effort can be 
carried on among other by indicating the Christian values within the local spiritualities 
and images and explain the Christian truths in the local believers’ context. Second, a re-
arrangement of catechetical materials based on a thematic importance is required. A 
thematic way of presenting materials means coordinating the discussions based on real
stories, metaphors and images rather than abstract concepts, ideas and notions. Third, 
the local church needs to publish a commentary of the catechism that should be 
prepared together with the lay facilitators and the respective cultural experts so as to 
integrate the sociocultural themes into the process of growing the Christian faith. When 
necessary, the local church can organise workshops and promote further researches to 
support this venture. These should be arranged based on the concern to imp
cultural
“the imagined world is visibly rooted in everyday life”.295
rove the 
catechetical content to be more everyday and ‘ ’
Improving the imagerial 
. As Benedict Anderson puts it, 
content of catechesis often means returning to the believers
account the current sociocultural situations shown in the actual events and updated 
’ daily sociocultural lives.
A thematic catechesis recommended here presupposes that it should take into 
regularly according to the development in the society. Only in the course of this 
li
the believers
‘ stening’ effort can we recognise the process of re-imagining the Christian truths from 
’ . viewpoint
3. Focusing on the believers’ stories. Catechetical content should not simply contain 
stories about the culture. It cannot be. It is first and foremost a story about Jesus Christ 
in the hearts of the believers. By considering this fundamental gist, we will be led to 
shared in their own cultural images. An imagerial catechesis for the believers in Java 
discover that imagerial catechesis is in practice the believers’ stories of Jesus Christ 
should encourage faith-sharing through the story-telling embedded with images that are 
, 35.
294 See above on Table 5.1 (page 132) and through the whole sections 5.2 and 5.3.
295 Anderson, Imagined Communities
familiar to the believers. We may refer to the message of the 2006 Asian Mission 
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Congress in the following lines.
’
dimensions, including the mystery of our own being. Stories impact our life 
“The world is full of stories. Human life is unimaginable without stories. 
Stories tell us who we are and they link us with other peoples, all across Asia 
and even throughout the world. Through them we explore life s deeper 
and our faith. They transform perspectives and values. They form 
community. Stories contain a hidden dynamism and transforming power, 
incalculably so when they emerge from experience. They are remembered 
much longer than lessons learned in school or books that are read.”296
The Congress further quotes Pope John Paul II when recommending to follow “an 
evocative pedagogy, using stories, parables and symbols so characteristic of Asian 
methodology in teaching” (Ecclesia in Asia 20g).297 The benefit of this pedagogy is that 
the gospel messages can be comprehended and remembered more easily by the 
believers and may transform their lives significantly. In imagerial catechesis, this 
method can do justice to the sociocultural images and the local spiritualities discussed 
above. In the catechetical meetings, this pedagogy can guide the believers’ imaginations 
so that their shared experiences are not focused only on themselves or their own culture, 
but on Jesus Christ as present in their lives. In this sense, story-based or image-based 
pedagogy may serve as an assessing measure and yet a dialogical encouragement for an 
imagerial catechesis.
In the reality of the local churches, this catechesis can be carried on by associating
the believers’ contextual and meaningful images and the related biblical images and 
themes. The emphasis on this association should also encourage the believers to engage 
in the conversations of the cultural themes in the light of the gospel. For example, the 
community c
extended family’
does the will of God is my brother and sister and mother” (Mark 3:33.35). We could 
an discuss the image of the church as a family with the reference to the 
‘ of Jesus when saying, “Who are my mother and my brothers? Whoever 
anticipate that this dialogical catechesis may give rise to surprising (new) outcomes that 
not only can enrich the believers’ understanding of the biblical image, but also can 
transform the believers’ experiences and motives of being church as a family. 
., p. 275; emphasis mine.
296 The FABC Office of Evangelization, “The Message of the Asian Mission Congress” (Chiang Mai, 
Thailand, October 18-22, 2006) in For All the Peoples of Asia: Federation of Asian Bishops’ Conferences 
Documents from 2002 to 2006 Volume 4, ed. Franz-Josef Eilers (Quezon City: Claretian Publications), 
274.
297 Ibid
Furthermore, the sociocultural image of ‘family’ so far understood by the people might 
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also be assessed in the course of the catechesis process.
the community should avoid the classroom style and the ‘memorising’ mode found in 
An important note of doing this catechesis in Java would be that the meetings of 
the schools. In applying the imagerial method, it would always be challenging to 
recommend a more systematic way of doing catechesis which can enable the believers to 
share their experiences more freely and invoking more cultural images. One can recall 
the condition that the local believers found it difficult to express their own ideas with 
the help of their cultural and familiar images and were tempted to repeat words and 
sentences memorised in the catechesis process. This problem should have been resolved 
in due time if the facilitators struggle to create an accommodative atmosphere and a 
condition that everyone is listened and appreciated. Perhaps the spirit of ‘just-tell-your-
story’ can help the ordinary believers to share their experiences in a more liberating 
facilitators of the meetings.
way, and the rest of this imagerial method is still to be applied creatively by the 
5.5.3 Wider possibilities
These are possibilities for further researches in catechesis and ecclesiology inspired by 
There are some wider possibilities that can be anticipated after doing this research.
the imagerial‘ ’
’
method we explored above. First, by employing the ‘imagerial’ method, I 
would like to awaken the power of images in the praxis of Christian faith and to reclaim 
the significant roles of the believers imagination in ecclesiology. I believe that among 
the ordinary Christians in Java there has been a dynamic of expressions and 
interpretations of Christian faith involving the images rather than the c
teachings about the church. Perhaps our approaches in interpreting the church 
oncepts or 
theologically have been motivated too much by the concepts that they do not sufficiently 
s the contribute comprehensible insights to the believers. One of the consequences i
emerging gap considered as the main problem of this study, which in one way or 
’another can be seen in the believers reluctance to share their images about the church. 
to the believers’ preferences of images. Some theological models of the church (e.g., the 
We could presume that this reluctance might have been caused by the lack of sensitivity 
church as Institution and Sacrament), though biblically and theologically make sense, 
in their midst. When it comes down to the praxis of faith, what matters most is the 
might not be based on the believers’ cultural images in the local contexts. However, if 
our ecclesiological efforts are continuously oriented towards the dynamic among the 
local churches, we have to recognise and appreciate the sociocultural images that have 
been familiar to the local believers and the process of imagining the church happening 
religious imagination which constantly keeps the faithful related and united within the 
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church.
Second, I am convinced that the catechetical contents concerning the church are 
the most important point of encounter between the teachings and the praxis of being 
church in the local contexts. In the local contexts, I presume that there have been ‘local 
spiritualities’ among the believers in Java that might have motivated their participation 
in the church effectively. The teachings about the church are triggered by the gospel 
message, while the believers’ ‘spiritualities’ are anchored in the popular beliefs, the 
existing devotional traditions, and the culturally embedded images. In practice, these 
spiritualities need to be considered with the same thoughtfulness if we are to observe 
and contribute to the believers’ participation in the church by means of evaluating and 
reconstructing the materials of catechesis. There have been plenty of socio-cultural 
images known and discussed by the believers to talk about the church and to express 
their faith in the liturgies and communal activities. The believers should be the main 
actors in catechesis, and to large extent, the main 
catechesis would be theological in the sense that it should preserve the gospel message 
and the church teachings through the local ca
Third
‘content-providers’ for an imagerial 
method of catechesis. Our intention to improve the materials about the church in 
techetical encounters.
responding to the signs of times. When this conviction is contextualised within the 
, a local ecclesiology should constantly articulate the believers’ ways of 
cultures and the local churches, we cannot but think of images that are helpful for the 
construction of models of the church to vivify the believers’ faith. There will be further 
need to construct contextual models of the church to interpret the ‘biblical’ images of 
the church and to integrate the believers’ culturally embedded images. It is the 
imagination of the believers that has shaped various models of the church in the history 
of the local churches. But this does not mean that some models are better than the 
other. What matters most is how the Spirit in each generation animates the believers’
imagination to lead them live according to certain models of the church. Models to some 
extent fittingly accommodate the believers’ images of the church and transform the 
believers’ lives according to the specific ‘spiritualities’ committed communally among 
them. Some key-images emerging in our surveys could be useful to figure models of the 
church in Java that are faithful to the effort of doing theology with images. Affirming the 
significance of the believers’ cultural images means believing that the church of Jesus 
Christ has always found a variety of ways to continue to exist in the local cultures and to 
be a home for the local believers.
The fourth possibility would be that doing theology with images can help the local 
communities experience the more nourishing, and less alienating, encounters with the 
gospel. This imagerial method of doing theology may encourage these communities to 
discover that they are also rooted within the cultures they are living in. It suggests that 
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colonial in the past. Christians in Java may remain a small minority, seeing that this 
tianity should not be considered simply as a foreign religion implanted by the 
condition has not changed much in the last decades. However, these Christians are 
always open towards renewal and transformation. I could imagine that the believers 
have always struggled to have a bold identity of being Christian communities in this 
society, and it seemed that they did not always make it when discussions with people of 
other religions ended up in the perception that Christianity is not a ‘native’ religion in 
Java. When taking this situation into account, we could understand why the Christians
in Java might sometimes find it difficult to talk about their faith and to share their faith 
experiences in the conversations with people of other religions. The process towards the 
cultural rootedness of the church in Java will definitely take considerable time and 
energy in the life of the local churches. Nevertheless, the yearn to figure the church in 
Java with the help of the believers’ images may help facilitate the process of transfor-
mation. At the same time, this can be regarded too as an opening for further theological 
discussions about the development of ecclesiology in Java.
All things considered, the fifth possibility is that this study can support the future 
of the local churches in Java by helping the believers articulate their sociocultural 
images and models of being church according to their cultures. While witnessing that 
the participation of the Christians in Java nowadays is still considerable, I am sure that 
if we do not initiate these catechetical and ecclesiological efforts the time will come 
when the local churches are not ready to face of the growing religious indifference in the 
society. If the local churches in Java are to survive the worldly challenges and move 
towards the future, the believers should become the main subjects who figure the ways 
of being church which will prevail in the coming ages. By way of imagerial catechesis, 
this research wants to offer a preliminary step towards an ecclesiology in Java which is 
focused on the believers.
5.6 Review and utlook of the haptero c
At the end of this chapter, we may notice that our efforts to associate the believers’
cultural images with the biblical images of the church have yielded quite a lengthy 
chapter. Various analogies and re-interpretations have been carried out through the 
discussions. These have contributed some fresh outcomes for the improvement of the 
catechetical contents on the church in Java. We want to recall that these re
intention in referring to those results was principally to explore how these cultural 
-
interpretations have been based on the results of the survey explored in chapter 4. Our 
images could mirror the believers’ interpretations of the biblical images of the church. 
We have anticipated earlier that this chapter could indicate the believers’ contextual 
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ways of imagining the church in the light of the gospel message. Our efforts to reassess 
the cultural images and associating them with the biblical images of the church have 
enabled us to reach down into the deeper realities of the local church but at the same 
time to maintain the theological character of our discussions. All these images become 
our valuable contribution to the content of catechesis about the church in Java.
This chapter was not designed to be an exegetical chapter. Nor was it meant to be a 
discussion about the biblical aspects of the church. We could see that our previous 
explorations were much concerning the contents of the believers’ interpretations of the 
church from their perspective. We have acknowledged the roles of the ‘biblical’ images 
throughout this chapter so as to assess the believers’ ‘cultural’ images in the context of 
the local church. These re-interpreted images of the church are valuable to consider 
further their implications in catechesis. Seen in this framework, this chapter has been an 
important endeavour to provide materials for doing theology with images in the context 
of ecclesiology in Java. The materials we have elaborated in this chapter can be of great 
help for those concerned about catechesis in Java due to the 
corresponding biblical images.
realness of the images and 
the 
If we attend to the process in this chapter, there have been some similarities 
concerning the imagerial contents in the groups of church images. These similarities 
have been discovered through the reassessment, meaning that they emerged to the 
surface at the time we considered the complementarity of the images. These points are 
about (a) being God’s new family, (b) communal transformation, (c) church’s inclusivity, 
(d) daily spiritualities and (e) communal partnership. We will leave these similarities 
open for further discussions of an ecclesiology in Java. We may also have found out that 
not all biblical images of the church have been referred to in the previous discussions. 
Such case could be understood within the framework that our explorations have been 
started from the believers’
Scriptures. 
cultural p
We have found 
to improve
erspective and not from the church images in the 
from this chapter that figuring the church 
perspective
faith in the world. It is thr
from the believers’
faith among the local churches that we can trace how far this faith transforms not only 
the catechetical content is essentially bearing witness to their
ough the process of contemplating on the spread of Christian 
the believers but also the church and the society. We probably can surmise this 
transformation through some theological discussions, but how far it can really work 
should be discovered by way of praxis of faith. In the future this journey will have to be 
conducted over again. Faith remains an ‘unfinished business’ for every ecclesiological 
effort.298 But it is also faith that each time imaginatively creates a ‘breathing space’ for 
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theology.
298 It is faith that makes our efforts in doing theology with images remain open-ended. We might refer to 
Gerald Bednar’s illustration of faith in the light of John Henry Newman: “The way those images, those 
experience of Jesus, are collected is faith. Thus, faith bears an intrinsic, not an extrinsic, relationship to 
reason, culture, tradition, experience, sensibility, and choice. It is a paradigm that is open-ended. It is 
incomplete. One of its messages is to tell of its very own incompleteness and to remind us that however 
loving we may consider ourselves to be, there is still a need for a Parousia. In some profound senses the 
(Kansas City: Sheed & Ward, 1996), 109.
Kingdom is here, but it is also true that it is not yet;” Gerald J. Bednar, Faith as Imagination: The 
Contribution of William F. Lynch, S.J.
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The church remains as a wonderful multi-coloured mystery. Our attempts to figure the 
church through the believers’ eyes, from their sociocultural realities and in faithfulness 
to their imagination, have brought us to walk with the faithful through the realness of 
being church in the local contexts. All the way through the discussions in the preceding 
chapters I have immersed myself in the realities of the local church among the 
Sundanese and the Javanese. These experiences have been awe-inspiring and 
simultaneously challenging. These are not representing the whole dynamic lived by the 
local believers, but definitely a meaningful opportunity to approach the church from a 
different perspective. In the beginning I was already troubled by some difficulties that 
might be encountered in going through the surveys and interpretations of the results. 
Those difficulties did not disappear, but instead have challenged me to find out other 
various possibilities that might not be discovered simply through conceptual presump-
tions. The difficulty concerning the rareness of resources to initiate this study, for 
instance, has brought me to a greater appreciation of the local sociocultural realities as 
an invaluable starting point for ecclesiological discussions. The gospel message has 
touched the soil that is the local culture, has been interpreted and lived out by those 
ordinary believers in the ways and images that, even to myself, are still insightful. I am 
sure that throughout this ecclesiological journey, it is God’s Spirit in the believers’
imagination that has helped them find out the most appropriate images expressing their 
faithfulness as church members in their own cultures. 
I have found through the ‘imagerial’ method that doing theology with images from 
the believers’ perspective is a possible approach to the church considered as a multi-
coloured reality. This approach was initiated by the willingness to listen to and to learn 
from the local cultures, and was realised in our efforts to trace the believers’ preferences 
and ‘cultural’ images about community life in the society. The cultural dynamic of the 
local people in the two cultures we are studying has shown that there is a significant 
need to get involved in a religious community. This trace was supported by the tendency 
that religious matters and faith conversations ought to be appreciated in the encounters 
of the society members, though there were also problems among the believers on the 
appropriate situations for these activities. However, these problems have not held us 
back in collecting the believers’ cultural images of community life that afterwards were 
employed in the process of re-imagining the church from their perspective. 
The efforts following these initial steps were the most crucial moments of our 
study considering that the believers were then situated in the process of interpreting 
their relationships with the church as a community with the help of those cultural 
images. This process has grabbed much of our time and attention so as to be faithful to 
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the vitality contained in the relationships. No less than seventeen images have surfaced 
during the efforts of re-imagining the church images. These ‘cultural’ and communal 
images were subsequently associated with the ‘biblical’ images of the church in order to 
unearth the believers’ interpretations of the church within the sociocultural context. At 
the time we assessed those church images, we realised that we were already answering 
the main question of this study, that is, by proposing images of the church that would be 
advantageous in catechesis to bridge the gap between the more traditional concepts of 
the church and the believers’ culturally embedded images of the church. But the results 
of our research have shown that catechesis is not only a process to ‘prepare’ the 
believers towards the fullness of Christian faith in their life. This study has brought forth 
the more important task of catechesis, that is, to ‘inculturise’ its content so that it will 
remain significant and relevant to the believers in their sociocultural realities and 
through the different periods ahead.
Our concern about the content of catechesis about the church in this research has 
been manifested through the recognition and appreciation of the more culturally 
embedded images of the church. Four distinctions of these images came forth in the 
discussions. Those were (1) the believers’ preferences on the characters and images of 
community life, (2) the socio-cultural situation and the relevance of the church, (3) the 
believers’ intentions to participate in the church, and (4) the believers’ contextual and 
meaningful images on certain aspects of the church. The whole process of associating 
these images with the ‘biblical’ images of the church has resulted in some ‘content 
similarities’ that were considered as possible materials for further ecclesiological 
discussions. The similarities of church images noticed through this imagining process 
among the Sundanese and Javanese believers concern the believers’ being God’s new 
family, the communal transformation, the church’s inclusivity, the daily spiritualities
and the communal partnership. The realness and the meaningfulness of the church 
images reflecting these matters should be taken into account in each effort to improve 
the content of catechesis about the church in Java.
This research is one of the efforts to build a dialogue between the church and the 
local cultures. It is a conversation with the sociocultural realities in the journey towards 
a transformation among the local churches. Too often theological discourses on the 
church, construed either in a ‘local’ or ‘universal’ context, are carried on starting from 
beyond the sociocultural realities. The local theologies are often considered as ‘local 
interpretations’ and the local churches are positioned simply as one of the ‘cases’ in the 
discourses. To speculate a ‘transformation’ in the universal sense of the term that in 
turn cannot be employed, or worse, will ‘have to’ be employed by no church but the local 
churches themselves, would make no sense in ecclesiology.
I would like to recall a key framework called “synoptic thinking” from Paul S. 
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Minear, stated at the very outset of this study. The synoptic thinking implies that we do 
not want to start from one biblical image to figure out the most appropriate models for 
the church. We do otherwise by starting from the reality itself, which is the church as 
actually interpreted and experienced by the faithful, while in one breath unearthing the 
‘biblical’ images that will illuminate the realities experienced. No one said that this has 
no risk. To say the least, every discourse about the church will bring risks. We do not 
want to list them again at this point of our study. Instead, we want to underline this
‘imagerial’ effort. This effort is certainly not the best method in the whole project of 
tracing the transformation in the local churches and particularly among the local 
believers. Nevertheless, what matters here is the commitment to ‘immerse’ oneself in 
the local cultures with the intention to bring the hidden potential towards the ‘surface’. 
Unaided, this effort would simply become another speculative discourse in catechesis 
and ecclesiology. Accordingly, we needed the exploratory surveys to help unveil the 
sociocultural realities of the local churches in Java that might have been hidden or 
unvoiced in the theological discussions of the church. We have gone through the 
difficulties and challenges in order to let out the potential within these realities. Be that 
as it may, we knew that the important challenge in this study is to resolve the main 
problem and to bring to surface the traces towards renewal and transformation among 
these local churches, starting in catechesis.
There are five implications of this study in response to the wider possibilities 
stated in Chapter 5. First, the emphasis on images rather than ideas in sharing the 
Christian faith and figuring the church can bring about more realistic conversations 
among the believers. There has been a temptation in the believers’ meetings that the 
discussions tend to focus on the concepts and the theories. References to the bible and 
to the church teachings are often made but with the risk that the conversations do not 
touch on the believers’ real life. The implication of emphasising images over (abstract) 
concepts is that the meetings can now give more room for relevant and everyday matters 
of the believers’ faith. Our efforts in this study have shown the advantages of such 
‘imagerial’ talk about faith and about being church, and those have been carried on in 
connection to the relevant ‘biblical’ images. The believers may be freed from the attitude 
that accentuates too much the ‘notional’ aspects of faith. The freedom to share and 
express the Christian faith using images can noticeably promote a ‘liberating’ character 
of catechetical meetings in the local church.
Second, the content of catechesis will have to be evaluated and improved 
continuously with the help of further studies not only concerning the church but also 
concerning, for instance, the doctrine of Trinity and evangelisation. If we want to 
develop a local ecclesiology that addresses the believers’ cultural images of a 
community, we need to find ways to connect their spirituality of family and the divine 
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relatedness in the Trinity. Also important is to explore the possibilities among the 
faithful so as to open fruitful conversations about their relationships with God who is 
present in the three Persons. The content of catechesis taking into account this subject 
in the local contexts would be advantageous in helping the believers experience God’s 
presence in the human relationships. This also may emphasise the ‘vertical’ dimension 
of being church in the local realities. With regard to evangelisation, theological efforts 
attending to the social behaviours and the cultural mindsets of the believers in the local 
churches will be inevitable in order to retrieve the ‘social’ character of the church. It is 
through these efforts that there might be transformation among the Christians and in 
the society. By elaborating the cultural mindset of the church members for the 
improvement of catechetical materials, we may contribute concrete efforts to the 
process of evangelisation starting from the level of the believers.
Third, the changing sociocultural situations of the local church bring the 
implication that there need to be model(s) of the church re-imagined in each particular 
period so that the believers’ ways of being church remain contextual and meaningful. 
The complementarity of cultural images suggests that there will be different emphases 
on the different models according to the believers’ assessment of their actual situation. 
Attentiveness to some ‘real’ and ‘cultural’ images should be applied in the re-imagining 
process of the models, so that the believers may find the appropriate answers to their 
hopes. If we relate this process to the popular ‘local spiritualities’ lived by the believers, 
we may realise that the models of the church are characterised by these spiritualities 
reflecting the work of their imagination. We can witness the fruitfulness of particular
models when these not only bring the believers through the changing and challenging 
realities, but moreover when these promote the expected transformations within the 
church and in the society.
Fourth, if this study can help the local churches discover their rootedness in the 
sociocultural realities, there is an implication that the dialogue with people of different 
religions and cultures should not be regarded as a problem anymore by the Christians in 
Java. An ‘imagerial’ ecclesiology applied in an ‘imagerial’ catechesis takes into account 
the cultural images of the local believers, and in that way it should motivate them to 
engage more actively in the faith conversations with other people. Christians in Java 
should not be concerned too much about their being minority in the society. Their 
readiness to participate in the sociocultural activities, ‘as Christians’, should be one of 
the situations endorsed by this imagerial ecclesiology. This implication can be related to 
the church image as a ‘social person’. The Christians as well as the local churches in Java 
should be ‘social’ in the sense that they are part of the neighbouring societies and are 
willing to get involved in the social concerns and problems. Our efforts in associating 
the cultural images and the biblical images of the church may contribute to the 
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participation of the Christians in their encounters with people of different religions and 
cultures.
Fifth, the growth and the future of the local churches in Java will depend on the 
identification and appreciation of the models of being church preferred by the faithful. 
The church basic images, i.e., those related with contextual and meaningful elements of 
the church, are the significant references surfacing in this study. Catechetical meetings 
in the parishes will be the most important place for the local church to strengthen the 
spirit of community life and to develop the local interpretations of what it means to be 
an ecclesial community. The main subjects of these meetings are the believers 
themselves who come together to share their interpretations and experiences of God’s 
presence by means of the cultural and biblical images of the church.
This catechetical exploration of church images in Java gives rise to a different way 
of apprehending the church through the catechetical meetings. The believers do not 
have to adopt a certain concept to figure the church they already experience every day. 
They only need to articulate their connectedness with the universal Church in the 
communal meetings of the local church. This approach is an ongoing process. It is not so 
much intended to prove the genuineness of the believers’ faith experiences or the 
validity of a method to pursue the connectedness as to ‘bring home’ the ecclesiological 
discussions to the colourful, multicultural reality of the church. This movement is 
supposed to be an enthusing journey for the believers. Or if not, there must have been 
something wrong in the way of apprehending the church through catechesis. The 
experiences of being church expressed in the believers’ stories and images, albeit very 
concrete and visible, have often become “too deep for words” (Rom. 8:26). Their 
experiences are too ‘imagerial’ for concepts.
Our study to support a more ‘inculturising’ catechesis has been and will remain a 
necessary journey, a way home into the unity of the church. It is a journey of the local 
churches towards their existence as the church of God ‘in this place’. This study has been 
started by digging into the local cultures, the social communities, and the dynamic of 
catechesis process, continued by exploring the believers’ imagination, the imagerial 
method, and the challenging elements, and finally condensed in offering meaningful 
and contextual images of the church in Java. For the local churches, this is not only a 
different expedition, but an arduous yet sought-after travail. In this way, the local 
churches can always uncover their own ways of being church in the unity with the 
universal Church. At the same time, the believers can see through the various images 
their ways of being Christians who are responsible to the Church of Jesus Christ. In the 
midst of various ecclesiologies, an imagerial theology sheds light on the believers’ faith 
in seeking realisation instead of abstraction, participation instead of argumentation, and 
relevance instead of persuasion. One cannot associate this attempt to theological 
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speculation, since it concerns mainly the faith expressions of the real people who have 
been ‘called out’ (ekklesia) by Jesus Christ. For the Christians in Java, this faith is as 
real as their cultures, and as deep as their local spiritualities. Faith is about the real life 
of the believers. When the content of discussions in the meetings become too much 
conceptual, faith might have been uprooted from their life. Our endeavour in imagerial 
catechesis can be seen as an effort to bring the gospel into life. In light of this, the 
church is best imagined, and not firstly conceptualised, based on the believers’
experiences of life. Our study reveals that the church in Java, seen from the believers’
perspective, is a ‘keluarga gerejani’, an ‘ecclesial family’ pregnant with cultural values 
and images.
There are many ways of being church in Java. The various church images emerging 
in this study are only some of the ways that can help the Christians in Java find the roots 
of their existence as the church members. When we figure the church from the soil we 
are standing on, we can mark the process of how the church is ‘growing’ from within the 
culture. It has been intended to put an adjective ‘gerejani’ (Ind. ‘ecclesial’) on the noun 
‘keluarga’ (Ind. ‘family’), since the believers already share their experiences of being 
‘church’ —whatever this name signifies— in their own central image of ‘family’. These 
shared experiences bring the church into life, the life that God wants to give us, 
abundantly.
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In Java, the traditional Catholic catechetical content is still quite far from the local 
ccultural context in which people live. In the catechesis on the hurch there is a gap 
between on the one hand the traditional theological concepts, which form the content of 
the catechesis, and on the other hand the current representations of the social life in the 
culture of the people in Java.
The main question of this research is along these lines:
What images of the church in catechesis in Java can bridge the gap between 
the traditional concepts of the church as taught in the actual catechesis and 
the believers’ culturally embedded images, in a way that is not contradictory 
to the bible?
Responding to this question, I have endeavoured to explore how the believers’ images of 
the church derived from their own sociocultural realities can bring valuable 
contributions to the bridging efforts. I have surveyed two parishes indicating two of the 
cultures in Java to examine the believers’ cultural preferences in relation with the 
community life in the society, and have inquired whether these preferences can bring 
forth the so-called cultural images to figure the church from their perspective. I also 
have explored the believers’ cultural images which have been preferred by the believers 
to figure the aspects of the church and to imagine their relationships as members of the 
church. I have, therefore, recommended these images as meaningful contents about the 
church in catechesis and for the purpose of establishing a contextual ecclesiology in 
Java.
The structure of the work is as follows. The first chapter provides the common ground 
for the whole research. It starts with explaining the terminology concerning images and 
the sources of these images in relation to the efforts to imagine the church from the 
believers’ perspective. In the light of John Henry Newman, I describe an ‘image’ as an 
impression left in our memory and made by sensible objects from our experiences. The
‘realness’ images can evoke in the minds of the believers gives rise to an ‘imagerial’ way 
of apprehending the reality of the church. Images of the church can be found in the 
Scriptures, which have been taught to the believers through catechesis, and also in the 
local culture, which will be explored in this study. These common understandings of 
images will govern the whole method of figuring the church through the eyes of the 
believers. Since the believers discussed in this research are always standing within their 
particular cultures, a further gaze on the local cultures, the local churches and 
inculturation is carried out. The roles of the believers’ imagination, particularly its 
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‘evocative’, ‘synthetic’ and ‘transformative’ functions, are elaborated so as to discover 
how this faculty brings the cultural images to become important in the dynamic of the 
local churches. Catechesis as the context of this research is explained by discussing its 
inculturising aspects among the local churches. This catechetical context will then be 
related to the methodological steps to be employed throughout this research. 
Considering the exploratory method of this research, three steps will be followed 
through, i.e. the questioning, the projecting and the reassessing steps.
The second chapter explores the believers’ cultural images concerning the aspects of 
community life in the society based on the exploratory survey conducted in the two 
parishes indicating the Sundanese and the Javanese cultures in Java. I choose these 
cultures for my research because they have had a strong background in the history of the 
cultures in Java and have been continuously developed up to the moment. To collect 
only cultural images from this survey without direct reference to the church, two themes 
are chosen, that is, (1) relationship of the self and the community, and (2) sharing of 
experiences as an encounter of faith. Based on the believers’ responses to the statements 
in the questionnaire, the emerging cultural images which might have expressed the 
believers’ experiences, cultural reasons and prospective expectations are traced. Images 
like ‘family’, leader as ‘shepherd’, ‘active members’, ‘harmony’, ‘politeness’, ‘hospitality’, 
‘learning community’ and ‘participation in simplicity’ surface in the first theme, while 
images like ‘religious openness’, ‘informal sharing of faith’, ‘heart to heart 
conversations’, ‘cultural togetherness’, ‘freedom’ and ‘space for differences’ in the 
second theme. These images are observed as cultural preferences with their various 
degrees among the Sundanese and the Javanese. These preferences are important in the 
process of finding the roots of faith experiences on this level of cultural reality. Based on 
the findings in this ‘questioning’ step, I can move on to the next discussions with 
sufficient materials so as to associate the cultural preferences with the believers’ images 
that are more oriented to the church.
The third chapter is a bridge to relate the cultural images emerging in the second 
chapter to the believers’ images of the church to be explored in the fourth chapter. This 
chapter is an effort to provide some backgrounds showing that the church in the cultural 
context of Java is more readily viewed as a community. I present a description about 
some cultural tendencies among the Sundanese and the Javanese in order to illustrate 
the believers’ sociocultural realities of being church in Java, and an overview of how 
church images might be illuminated by the believers’ cultural images of community life. 
A theoretical framework on the functioning of the believers’ imagination is inserted in 
this chapter to give an idea on how the imagining process is anticipated in the next 
chapter. This chapter starts with an overview of cultural communities in Java, which can 
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be seen in the structures of ‘desa’ (Ind. ‘village’) and the smaller communities called 
‘kampung’. These structures are considered in relation to the church community as 
viewed by the local believers and as voiced by the local leaders. Some accents about the 
ways community life is lived and developed by the ordinary believers are noted, for 
example in the principles of ‘learning by seeing’, ‘example-giving’ and ‘sopan santun’
(Ind. ‘courtesy, civility’). Since there will be a continuous dialogue of theology and 
culture in the following chapters, it is advantageous to put the two cultures in brief 
comparison so as to reveal some actual and specific cultural tendencies among the local 
believers. The comparison shows the believers’ communicative competence regarding 
their preferred images explored earlier and displays their cultural expressions in 
particular sayings and rituals, part of which are their responses in dealing with 
differences and problems. This, then, brings the attention to their competence of being 
members of the church, which, thanks to their transformative imagination, helps them 
re-imagine the church culturally. At this point, there should be enough backgrounds 
from both cultures to justify the need for further exploration in the next chapter.
In the fourth chapter, I explore the believers’ cultural images ascribed to the aspects of 
the church with the help of another survey conducted in the same two parishes. The 
questionnaires in this survey help the believers to express their relationships with the 
church using their cultural images emerging through the preceding survey. I observe the 
believers’ images of the church based on (1) their imagerial preferences on the aspects of 
the church, (2) the relevance of the church in the society, (3) the believers’ intentions to 
participate in the church and (4) the contextual and meaningful images that may sustain 
the existence of the church in Java. In this chapter I try to capture the believers’ efforts 
of imagining the church in their own intelligible manners and with the help of cultural 
images that have been familiar to them. Images surfacing in this chapter are sometimes 
mixed with particular values, such as ‘familiality’, ‘communality and encounter’, ‘caring 
community’ and ‘accommodativeness’. There are also certain expressions in the 
characters of the church as community, like ‘a church blending in the society’ and ‘a 
church concerned with secular matters’. In relation with the believers’ participation, 
there are images such as ‘brotherhood’, ‘connectedness’, ‘life applicability’, ‘informal 
communities’ and ‘cordiality’. The part exploring the contextual and meaningful images 
brings forth the local believers’ particular preferences that can be categorised in five 
aspects of the church (image, aim, vitality, leader, culture). All the church images 
emerging in this chapter are the valuable materials for the theological discussions in the 
next chapter.
My fifth chapter is a re-interpretation of the believers’ images of the church surfacing 
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through the survey in the fourth chapter. I associate these cultural images with the 
biblical images of the church. The cultural images of the church are reassessed, and the 
images related to the aspects of the church are also interpreted, corrected or even 
enriched in the light of the biblical images of the church. In this reassessing process, I 
attempt to reach down into the deeper realities of the local church but at the same time 
maintain the theological character of the observations. All these images are a valuable 
contribution for the construction of the catechetical contents about the church in Java. I 
notice that there are some ‘content similarities’ derived from the believers’ cultural 
images of the church. Seventeen ‘cultural’ images are interpreted based on the believers’
responses in the preceding exploration. Some examples of these images are ‘a family 
united’, ‘caring community’, ‘room for differences’, ‘social person’, ‘low-profile person’, 
‘intimate friendship’, ‘family meal’, ‘open house’ and ‘a flexible body’. A discussion of a 
cultural image may lead to two or three related ‘biblical’ images as its basis. For 
example, the church viewed as a ‘source of answers about life’ can lead to the biblical 
images ‘life’ and ‘the tree of life’. This assessment further gives rise to five content 
similarities containing particular characters that are important for the construction of 
models. I present in this chapter some recommendations concerning the contents of 
catechesis that may help bridge the gap between the more traditional concepts of the 
church and the believers’ culturally embedded images in Java. I notice that some 
particular ecclesiological dimensions of the local church communities in Java are 
illuminated in these catechetical recommendations and in the various church images 
imagined by the believers from within their sociocultural realities. I conclude this 
chapter by presenting some catechetical implications in relation to the ecclesiological 
insights from this study by suggesting implementation of lay-catechesis and application 
of an ‘imagerial’ catechesis among the churches in Java.
Thus, the believers’ culturally embedded images of the church can be appreciated in the 
catechetical contents about the church in Java, and in this way contribute to the process 
towards an ‘imagerial’ ecclesiology, a theology of the church from the perspective of the 
family members. 
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Op Java staat de traditionele Katholieke catechese inhoudelijk nog vrij ver af van de 
n delokale culturele context, waarin de mensen leven. I catechese over de kerk is er een 
kloof tussen enerzijds de traditionele theologische concepten, die de inhoud van die 
catechese vormen, en anderzijds de gangbare voorstellingen van het sociale leven in de 
cultuur van de Javanen.
De hoofdvraag waarop dit onderzoek zich richt is:
Welke voorstellingen van de kerk kunnen in de catechese op Java de kloof 
overbruggen tussen enerzijds de traditionele concepten van de kerk zoals die 
in de huidige catechese worden onderwezen, en anderzijds de voorstellingen 
die ingebed zijn in de cultuur van de gelovigen, en dat op een wijze die niet in 
tegenspraak is met de Bijbel?
Om een antwoord op deze vraag te zoeken, heb ik onderzocht hoe de kerkbeelden die de 
gelovigen ontlenen aan hun eigen socioculturele werkelijkheden een waardevolle 
bijdrage kunnen leveren aan pogingen om de kloof te overbruggen. Ik heb enquêtes 
gehouden in twee parochies behorende tot twee van de culturen van Java, om zo de 
culturele voorkeuren van de gelovigen in relatie tot het gemeenschapsleven in hun 
samenleving te bestuderen. Verder heb ik onderzocht of deze voorkeuren zogeheten 
culturele voorstellingen (cultural images) kunnen aanleveren waarmee een beeld aan de 
kerk gegeven kan worden vanuit hun eigen perspectief. Ook bestudeerde ik welke 
culturele voorstellingen bij de gelovigen een voorkeur genieten om aspecten van kerk-
zijn en hun relaties als leden van de kerk tot uitdrukking te brengen. Tenslotte heb ik 
deze voorstellingen aanbevolen als betekenisvolle inhouden voor catechese over de kerk 
en ook als elementen om een contextuele ecclesiologie voor Java mee te ontwikkelen.
De opbouw van het werk is als volgt. Het eerste hoofdstuk schept het algemene kader 
voor het onderzoek. Het begint met een uitleg van de terminologie die gebruikt wordt 
voor de beelden en de bronnen van deze beelden in relatie tot pogingen om de Kerk van 
het perspectief van de gelovigen te verbeelden. John Henry Newman in aanmerking 
nemend, beschrijf ik een ‘beeld’ (image) als een indruk die in ons geheugen is 
opgeslagen en die via onze ervaringen uit waarneembare objecten is voortgekomen. De 
‘realiteit’ (realness) die beelden in de hoofden van de gelovigen kunnen oproepen, 
vormt de aanleiding voor een ‘beeldrijke’ wijze om de realiteit van de kerk te verstaan. 
Kerkbeelden kunnen in de Bijbel gevonden worden en zijn via catechese aan de 
gelovigen onderwezen. Evengoed kunnen kerkbeelden in de lokale cultuur gevonden 
worden en dat wordt in deze studie onderzocht. Dit algemene verstaanskader van 
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beelden bepaalt verder de methode om een beeld aan de Kerk te geven door de ogen van 
de gelovigen. Omdat de gelovigen over wie dit onderzoek spreekt, zich steeds in hun 
eigen cultuur bevinden, wordt ook een blik geworpen op de lokale culturen, de lokale 
kerken en de inculturatie. De effecten van de verbeeldingkracht van de gelovigen, in het 
bijzonder de ‘evocatieve’, ‘synthetische’ en ‘transformerende’ functies ervan, worden in 
detail besproken om te ontdekken hoe deze aanleg de culturele beelden belangrijk 
maakt voor ontwikkelingen in de lokale kerken. Dat catechese in het kader van dit 
onderzoek belangrijk is, wordt verklaard door de inculturerende aspecten ervan binnen 
de lokale kerken. Deze catechetische context wordt vervolgens verbonden met de 
methodologische stappen die in dit onderzoek uitgevoerd worden. In het kader van de 
exploratieve methode van dit onderzoek worden drie stappen uitgewerkt: de stappen 
van het ondervragen, het projecteren en het heroverwegen. 
Het tweede hoofdstuk verkent de culturele voorstellingen van de gelovigen die 
betrekking hebben op aspecten van het gemeenschapsleven in de samenleving aan de 
hand van een explorerende enquête, die is uitgevoerd in twee parochies behorende tot 
de Sundanese en de Javaanse cultuur op Java. Ik heb deze culturen voor mijn onderzoek 
gekozen, omdat zij een belangrijke rol hebben gespeeld in de geschiedenis van de 
culturen op Java, en daarnaast zijn zij tot in het heden steeds in ontwikkeling gebleven. 
Om via dit onderzoek alleen culturele beelden die niet direct naar de kerk verwijzen te 
verzamelen, zijn twee thema’s gekozen: (1) de relatie van het zelf tot de gemeenschap, en 
(2) het delen van ervaringen als een geloofsontmoeting. Uitgaand van de reacties van 
gelovigen op stellingen in de vragenlijst, worden de culturele voorstellingen opgespoord 
die een uitdrukking vormen van de ervaringen, culturele redenen en toekomst-
verwachtingen van de gelovigen. In het eerste thema komen beelden naar voren zoals 
‘gezin’, een leider als ‘herder’, ‘actieve leden’, ‘harmonie’, ‘beleefdheid’, ‘gastvrijheid’, 
‘lerende gemeenschap’ en ‘participeren in eenvoud’. Daarnaast komen in het tweede 
deel beelden als ‘religieuze openheid’, ‘informeel delen in geloof’, ‘openhartige 
gesprekken’, ‘culturele saamhorigheid’, ‘vrijheid’ en ‘ruimte voor verschillen’ aan bod. 
Deze voorstellingen worden als culturele voorkeuren met een wisselende graad onder de 
Sundanezen en de Javanen gevonden. Deze voorkeuren zijn belangrijk om op dit niveau 
van de culturele realiteit de wortels van geloofservaringen te kunnen ontdekken. Door 
de uitkomsten van deze stap van ‘ondervragen’ kan ik met voldoende materiaal 
doorgaan naar de overwegingen in het volgende deel, en een verband leggen tussen de 
culturele voorkeuren en de voorstellingen van de gelovigen die meer op de kerk gericht 
zijn.
Het derde hoofdstuk vormt de verbinding tussen de culturele voorstellingen die in het 
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tweede hoofdstuk naar voren zijn gekomen en de kerkbeelden van de gelovigen die in 
het vierde hoofdstuk verkend worden. Dit hoofdstuk wil achtergronden aandragen die 
duidelijk maken dat de kerk binnen de culturele context van Java vooral als een 
gemeenschap wordt gezien. Ik beschrijf een aantal culturele kenmerken van de 
Sundanezen en de Javanen om een illustratie te geven van de socioculturele 
werkelijkheden waarin de gelovigen op Java kerk vormen. Verder bied ik een overzicht 
van de manier waarop kerkbeelden verhelderd kunnen worden met de culturele 
voorstellingen van de gelovigen voor het gemeenschapsleven. Om aan te geven hoe in 
het volgende hoofdstuk op het beeldvormende proces geanticipeerd wordt, behandel ik 
in dit hoofdstuk ook een theoretisch kader voor het functioneren van de verbeeldings-
kracht van de gelovigen. Dit hoofdstuk begint met een overzicht van culturele 
gemeenschappen op Java, zoals die gevonden worden in de structuren van de ‘desa’
(Indonesisch voor ‘dorp’) en in de kleinere gemeenschappen, ‘kampung’ genaamd. Deze 
structuren worden beschouwd in relatie tot de kerkgemeenschap zoals die door de 
lokale gelovigen gezien wordt en door lokale leiders tot uitdrukking wordt gebracht. Een 
aantal kenmerkende eigenschappen van de manier waarop voor de gewone gelovigen 
het gemeenschapsleven verloopt en zich ontwikkelt, wordt benoemd, bijvoorbeeld de 
principes van ‘leren door afkijken’, ‘voordoen’ en ‘sopan santun’ (Indonesisch voor 
‘beleefdheid, wellevendheid’). Omdat in de volgende hoofdstukken een voortdurende 
dialoog van theologie en cultuur volgt, is het nuttig om beide culturen kort met elkaar te 
vergelijken, zodat enkele actuele en specifieke culturele neigingen van de lokale 
gelovigen aangewezen kunnen worden. De vergelijking toont de communicatieve com-
petentie van de gelovigen ten aanzien van hun voorkeursbeelden, die eerder verkend 
zijn, en laat hun culturele uitdrukkingen zien in concrete uitspraken en rituelen, die 
deels hun oplossingen zijn voor het omgaan met verschillen en problemen. Hierdoor 
wordt de aandacht gericht op hun competentie als leden van de kerk—een competentie 
die hen dankzij hun transformerende verbeelding in staat stelt om de kerk in culturele 
zin opnieuw te verbeelden. Op dit punt in het betoog is er voldoende achtergrond uit de 
beide culturen beschikbaar om verdere uitdieping in het volgende hoofdstuk te 
rechtvaardigen.
In het vierde hoofdstuk onderzoek ik via een tweede enquête die gehouden is in dezelfde 
parochies de culturele voorstellingen van de gelovigen die betrekking hebben op 
aspecten van de kerk. De vragenlijst van dit onderzoek helpt de gelovigen om hun 
relaties met de kerk uit te drukken door middel van hun culturele voorstellingen zoals 
die uit het eerdere onderzoek naar voren zijn gekomen. Ik richt mijn blik op de 
kerkbeelden van de gelovigen aan de hand van (1) hun voorkeuren voor culturele beeld-
elementen (imagerial preferences) met betrekking tot aspecten van de kerk, (2) de
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maatschappelijke relevantie van de kerk, (3) de intenties waarmee de gelovigen 
participeren in de kerk en (4) de contextuele en betekenisdragende beelden die het 
bestaan van de kerk op Java kunnen ondersteunen. In dit hoofdstuk beschrijf ik de 
inspanningen van gelovigen om de kerk te verbeelden op een manier die voor henzelf te 
begrijpen is door gebruik te maken van culturele voorstellingen waarmee zij vertrouwd 
zijn. De beelden die in dit hoofdstuk naar voren komen zijn soms vermengd met 
specifieke waarden als ‘familiezin’, ‘gemeenschapszin en ontmoeting’, ‘zorgzame 
gemeenschap’ en ‘aanpassingsvermogen’. Verder zijn er ook enkele uitdrukkingen voor 
de eigenschappen van de kerk als gemeenschap, zoals ‘een kerk die opgaat in de 
samenleving’ en ‘een kerk die betrokken is op wereldse kwesties’. Betreffende de 
participatie van de gelovigen hanteert men beelden als ‘broederschap’, ‘verbondenheid’, 
‘toepasbaarheid in het leven’, ‘informele gemeenschappen’ en ‘hartelijkheid’. Het 
gedeelte van dit hoofdstuk dat de contextuele en betekenisvolle beelden verkent, heeft 
als opbrengst de specifieke voorkeuren van de lokale gelovigen die kunnen worden 
opgedeeld in vijf aspecten van kerk-zijn (beeld, doel, vitaliteit, leider, cultuur). De 
kerkbeelden die in dit hoofdstuk naar voren komen, vormen waardevol materiaal voor 
de theologische discussies in het volgende hoofdstuk.
Mijn vijfde hoofdstuk geeft een herinterpretatie van de kerkbeelden van de gelovigen 
zoals die door het onderzoek in het vierde hoofdstuk naar voren zijn gekomen. Ik 
associëren deze culturele voorstellingen met de bijbelse kerkbeelden. De culturele 
kerkbeelden worden geëvalueerd, en de voorstellingen die betrekking hebben op 
aspecten van de kerk worden geïnterpreteerd, gecorrigeerd en zelfs verrijkt via de 
bijbelse kerkbeelden. Via dit beoordelingsproces wil ik tegelijkertijd zowel de diepere 
realiteit van de lokale kerk opsporen als het theologische karakter van de waarnemingen 
instandhouden. Alle beelden vormen een waardevolle bijdrage voor de totstandkoming 
van catechetische inhouden over de kerk op Java. Ik merk op dat er enkele ‘overeen-
komstige inhouden’ te vinden zijn in de culturele kerkbeelden van de gelovigen. 
Zeventien ‘culturele’ voorstellingen worden geïnterpreteerd aan de hand van de 
antwoorden van de gelovigen in de voorafgaande verkenning. Enkele voorbeelden van 
deze voorstellingen zijn: ‘een verenigd gezin’, ‘zorgzame gemeenschap’, ‘ruimte voor 
verschillen’, ‘sociaal persoon’, ‘niet-overheersend persoon’, ‘intieme vriendschap’, 
‘gezinsmaaltijd’, ‘open huis’ en ‘een flexibel lichaam’. De bespreking van een cultureel 
voorstelling kan twee of drie gerelateerde ‘bijbelse’ beelden als zijn grondslag aanwijzen. 
Bijvoorbeeld het beeld van de kerk als ‘bron van antwoorden over het leven’ kan herleidt 
worden tot de bijbelse beelden ‘leven’ en ‘de boom des levens’. Deze beschouwing draagt 
vervolgens vijf inhoudelijke overeenkomsten aan van specifieke eigenschappen die 
belangrijk zijn voor de modelvorming. Ik presenteer in dit hoofdstuk enkele 
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aanbevelingen voor catechetische onderwerpen waarmee de afstand tussen de meer 
traditionele kerkbegrippen en de voorstellingen die cultureel verankerd zijn onder de 
gelovigen op Java, overbrugd kan worden. Ik merk op dat verschillende specifieke 
ecclesiologische dimensies van de lokale kerkgemeenschappen op Java oplichten in deze 
catechetische aanbevelingen en in de diverse kerkbeelden die de gelovigen vormen 
vanuit hun socioculturele werkelijkheden. Ik eindig dit hoofdstuk met een aantal 
catechetische implicaties van de ecclesiologische inzichten uit dit onderzoek. Deze 
implicaties betreffen de suggestie lekencatechese tot stand te brengen en ‘beeldrijke’
catechese (imagerial catechesis) in de kerken op Java toe te passen.
Langs deze weg kunnen de kerkbeelden die in de cultuur van de gelovigen verankerd 
liggen tot hun recht komen in catechetische thema’s over de kerk op Java, en op die 
manier bijdragen aan de ontwikkeling van een ‘beeldrijke’ ecclesiologie, een theologie 
van de kerk vanuit het perspectief van de gezinsleden.

